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Editor’s Note 


Primarily, I extend a debt of deep gratitude to Tulku Thondrup for entrusting 
me with the manuscupt of Boundless Light for a final editing. Tulku Thondrup 
embodies Northern Treasure Dzogchen and his translation of this text in this 
era should be considered authontative (despite his disclaimer). Further, to 
distinguish the publication of this edition, this profoundly significant text ts 
freed from the narrow limits of sectarian oversight and offered to the broad 
spectrum of appreciative sangha and nonsectarian practitioners that it 
demands and deserves. 


Boundless Light must be included amongst the most sacred and significant of 
Dzogchen manuals. 1s a Dzogchen 4am-rim of extraordinary literary quality 
it transcends all sectarian parameters and reaches the sublime heights of 
poetic exposition that can induce in the reader the Dzogchen view that it 
professes to describe. If indeed it fails in this it is due to the limitations of 
the English language, for Zangtal literature in Tibetan is remarkable for its 
extraordinary clarity of expression, and Tulku Tsulo’s commentary, which 
may be described as pith instruction (wan ngag) on the highest Dzogchen 
level, is a model of precise, intelligent and lucid composition. 


Tulku Thondrup finished his translation of Boundless \ision text 1n 2002 and 
thereafter it was edited by several members of the Khordong sangha. In 2010 
when Tulku Thondrup passed it to me, the terminology required standardisa- 
tion and the style was uneven. I have made the style my own and replaced 
many of the technical terms with my preferences. I hope thereby to have 
produced a translation that maintains a unity of style and expression. While 
sometimes expanding the syntax and adding minor discursive elaboration, I 
have followed Tulku Thondrup’s preference for maintaining ambiguity where 
it exists in the original. 


Although comprehending the Tibetan structure of the text undoubtedly 
proves the most valuable method of approach, I hope that the simplified, 
westernisation of the structure, introducing a succession of related chapters 
within each of the three parts, will assist the reader. While allowing easier 
access, meaning derived from the original pyramidal structure will be lost, and 
for that reason I have reproduced the structure as an appendix (see p. 219) 
Also, at the beginning of each chapter, where I felt it would assist, I have 
added a paragraph descnibing the structure and contents of that chapter. 


The footnotes are all mine except those marked ‘I'l’. The endnotes, most of 
which relate to textural sources, are Tulku Thondrup’s except those marked 
‘Ed’. Tulku Thondrup’s introduction contains his original terminology, but 


the Wylie system of transliteration and my own phonetic method have, in 
general, replaced the original. Gender, generally, is ignored in Tibetan texts 
like this, the assumption being that the adept is male: I have attempted to 
define ‘adept’ unisexually by interspersing ‘he and she’ and ‘him and her’, 
Please note that Part One, Chapter 2 quotes the Five Nai/s ngondro text that 
has not been included herein in its entirety. 


HH 


I take this opportunity to emphasize Tulku Tsulo’s clear assertion that break- 
through and leap-over relate to obverse sides of the same coin. The precepts 
of breakthrough and leap-over can be applied separately, he affirms, but the 

waist of the vajra symbolizes their union, and therein lies the path (see p. 91). 


I would also like to stress that a teacher who has attained the result of the 
trekcho and togal yogas 1s essential to clanfy Tulku Tsulo’s instructions and 
that to use this manual without a guru ts certain to bring difficulties. A 
teacher’s role in evaluating the results of the meditation, particularly in leap- 
over, is as important as clarifying the instruction. The abyss that may face 
those who apply these instructions without a teacher is indicated in the 

final pages of this text in the section called the Threefold Pledge. Those who 
study it on an academic level, for pleasure, cunosity or for mere information 
without intent to practise it, act against the best advice of the tradition, as the 
text warns us, and also as explained by Tulku Thondrup in the penultimate 
section of his introduction. 


A remark about the context and form of the text: this text belongs to the /am- 
rim genre of Dzogchen manuals and as such may be categorized as a latterday 
example of graduated, progressive Dzogchen exegesis. Tulku Thondrup 
makes this quite clear in his introduction, and the structure of the text itself 
underlines its ladder-like implication. The view in the second part, however, 
quite distinct from that of the preliminaries, presents Dzogchen in a radical 
manner — as nondual realisation. 


We acknowledge the assistance of Taklung Tsetrul and his tulkus in resolving 
some textural problems and express gratitude to Terris Temple for his kind 
support. My apologies for some minor variations in phonetic transliteration 
of Tibetan script in the Introduction. Any errors in the translation are mine. 


Keith Dowman 
Tepoztlan 
Mexico, 
Winter, 2018 


Foreword 


The publication of this translation is a signal event in the development 
of buddha-dharma in the West. The text shows the paths to the 
yogas of the depth of primordial purity by breakthrough and the 
vastness of spontaneity through direct crossing (leap-over).” As the 
instructions and in particular the colophon make abundantly clear, 
these are sharp tools which should not be put in the hands of those 
with egoist motivation or wavering resolve. Transmission from a 
qualified teacher is essential, but of even more importance one needs 
the chance to ask for guidance along the way. 


Chimed Rigdzin Rinpoche was very fond of this text written by his main 
guru, Tsultrim Zangpo (Tulku Tsulo). He often quoted from the text 
and used it to illustrate points in other texts that was worked on during 
the years of the translation group in Shantiniketan. Rinpoche 
often praised the clarity of the text and his teacher’s way of 
organising the instructions. Rinpoche’s own style of teaching was 
more direct, using the diverse events of our often-tumultuous daily 
life to point out the nature of reification and how to release it by 
seeing it as the radiance of dharmakaya. 


Tulku Tsulo's text illuminates the great mystery of life. Everything we 
encounter including ourselves is actually nothing at all, having no true 
or inherent existence. Yet everything is here and this is undeniable as 
we each have our own experience. How can something come from 
nothing? Theistic religions say that this is due to the action of God. 
Materialists say there was a sudden eruption followed by myriad chance 
events. However, as this text makes clear, once the delusion of believing 
in graspable entities is resolved in the direct experience of the inborn 
openness of our presence, we can begin to see directly the arising of 
illusory forms as the natural radiance of that presence. Everything, 
every experience, whether it appears as ‘subject’ or as ‘object’ is the 
display of infinite spaciousness, which is inseparable from our 
presence. That presence 1s not a stage to be reached or a quality to be 
developed — it is what is always there as the basis of our experience. 


* Breakthrough (Asregs chod pronounced ‘trekcho’) is deep (gab) and direct 
crossing or leap-over (¢hod real, pronounced ‘togal’) is vast (nya). 
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There is no other ground of experience and to rest in it, just as it Is, is 
to be freed from the need to search here and there for something else. 


We are fortunate that this book of lucid instruction has been prepared 
by three people who over many years have shown themselves to be 
committed to and highly competent in the work of presenting in the 
English language teaching from Nyingma Buddhist tradition. Chimed 
Rigdzin Rinpoche, Tulku Thondrup and Keith Dowman together 
have produced a support for meditation that is worthy of our profound 
gratitude and devotion. 


James Low, 
London, UK 
2014 


Introduction 


Intrinsic Awareness, the all-knowing nature of mind, 
The ultimate sphere, the open nature of the universe, 
In union as wisdom and the radiance of wisdom, 


To .Al-Good Boundless Vision, I pray in oneness. 


This book is a translation of the text entitled 4 I ston Ornament of the 
Knowledge-Holders* composed by Tulku Tsultrm Zangpo (Tulku Tsulo, 
1884-1957?). It is an outline commentary upon the treasure-text 
cycle called Al/-Good Boundless Vistont discovered by Rigzin Godem 
(1337-1408).4 I have named the translation after the root text instead 
of the commentary because ‘boundless vision’ signifies the unique 
subject of this work. 


It was prophesied that the great treasure-finder Terton Rigzin Godem! 
(1337-1408), whose full name was Rigzin Godem Ngodrub Gyaltsen, 
would be born as an incarnation of Nanam Dorje Dudjom. As the 
chief emissary of King Trisong Deutsen (742-796), Nanam Dorje 
Dudjom went to Nepal to invite Guru Padmasambhava to Tibet and 
he became one of the twenty-five chief disciples of the Guru. 


Rigzin Godem was born on the 10th day of the first month of the fire 
-ox year of the 6th sixty-year cycle (A.D. 1337) at Toyor Nagpo, which 
is situated at the north-east of Mt. Trazang in Zangzang county of 
Negamring district in Western Tibet. His father was Master Dudul of a 
long family lineage of accomplished Vajrakila adepts. From 
childhood, Rigzin Godem received and studied the transmissions of 
Nyingma-lineage teaching and became fully accomplished in due 


* Full ttle: A Vision Ornament of the Rigzin Knowledge-Holders that Fulfils 
Every Pure Hope: Manual that Blends and Simplifies the Instruction of 
All-Good Boundless Vision. Kun bzang dgongs pa zang thal gyi dgongs 
don phyogs gcig tu bkod pa khrid yig skal bzang re skong rig 'dzin dgongs 
rgyan. TT 

t Kun tu bzang po'l dgongs pa zang thal du bstan pa. Zang that mote literally, 
‘unhindered’, ‘unobstructed’ or ‘direct’. ‘Il’ 

+ For detailed information on this géer, see HTT; also see NTB 743 - 887, Vol. 
I; LB 36-142 and EJ 93 - 105. 1! 

§ Rig 'dzin dngos grub rgyal mtshan. ‘I!’ 
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course. At the age of thirty, in 1366, on the peak of Mt. Trazang, he 
discovered a prophetic guide, which directed him to his discoveries of 
hidden treasure. ‘Hidden treasures’ (/erma) are mystically discovered 
texts and religious objects, most of them concealed by Guru 
Padmasambhava, through his enlightened power, in the ninth 
century, only to be discovered centuries later by treasure-finders 
(ertons) such as Rigzin Godem. 


A few months after he had recovered the prophetic guide, relying upon 
the directions it contained, he discovered a blue, square, treasure-casket 
with five compartments in a cave in Zangzang Lhatrak. In those 
five compartments he discovered religious objects and yellow scrolls 
written in symbolic scripts. Those symbolic scripts contained many 
volumes of profound encoded teaching. In the central compartment 
of this casket he recovered the yellow scrolls of .4//-Good Boundless 
Vision. Rigzin Godem decoded the symbolic scripts of the yellow 
scrolls, transcribed them into Tibetan, and, for the remainder of his 
life propagated the teaching that they contained. This treasure 
became known as ‘changter’ (yang gter), Northern Treasure. 


In the latter part of his life, Rigzin Godem visited Sikkim and opened 
that valley as a hidden land, which then became known as the Valley of 
Rice. Hidden lands are the safe — or safer — places blessed by Guru 
Padmasambhava as havens to which his future followers might escape 
in times of trouble. After its discovery, the Northern Treasure became 
one of the most important traditions of the Nyingma in Tibet as well as 
in many parts of the northern mountain regions of India and Nepal. 


Rigzin Godem’s lineage of incarnation became known as the lineage of 
Rigzin Chenmos, lineage of the Great Knowledge-Holders. The Second 
Rigzin Chenmo, Legden Je, was the younger brother of Pandita Padma 
Wangyal (1487-1542) of Ngari province. The Third Rigzin Chenmo, 
Ngagi Wangpo (1580-1639) was the son of Changdak Tashi Tobgyal 
(aka Chogyal Wangpo De, 1557-?), the incarnation of Padma Wangyal. 
Father and son later moved to central Tibet, and in 1610 they laid the 
foundations of Dorje Trak Monastery. The Fourth Rigzin Chenmo, 
Pema Trinle (1641-1717), completed the enlargement of Dorje Trak 
Monastery and it became one of the two major sources of Nyingma 
teaching in central Tibet. Since then Dorje Trak has remained the main 
seat of the changter tradition under the spiritual leadership of the Fifth 
Rigzin Chenmo, Kalzang Pema Wangchuk (1719-?); the Sixth, Kunzang 
Gyurme Lhundrub Dorje; the Seventh, Ngawang Jampal; the Eighth, 
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Padma Wangyal; the Ninth, Nyamnyi Dorje and the Tenth, Namtrol 
Gyatsho, who is still alive.’ 


Tulku Tsultram Zangpo (1884-1957?), Tulklu Tsulo, was a celebrated 
scholar and adept. He was a grandson of Terchen Nuden Dorje (1802- 
1864) of Khordong Monastery and the Tulku of Orgyen Puntshok of 
Bahne Monastery in Eastern Tibet. He received the transmission of A//- 
Good Boundless Viston from Terton Gonpo Wangyal (1845-1915) of 
Khordong Monastery. Among his other important teachers were the 
Third Dodrupchen Rinpoche, Jigme Tenpe Nyima (1865-1926),? and 
Khenpo Champa Ozer, popularly known as Khenpo Damcho Ozer 
(d.1926/7), both from Dodrupchen Monastery. Khenpo Damcho Ozer 
described the greatness of his student to my teacher Kyala Khenpo and 
others, saying, “A lion has been born to me, a dog.’ Tulku Tsultrim 
Zangpo studied with many other great masters, including Terton Lerab 
Lingpa (1856-1926) of Nyak-rong, and he wrote a long biography of 
this Terton. He wrote eight volumes of scholarly works, teaching mostly 
in Eastern Tibet and some in Central Tibet. For years, he personally 
presided over Shugchung Monastery, Khordong Monastery and Bahne 
Monastery in Eastern Tibet. However, his favourite residence was 
Kunkhe Hermitage,ta solitary place in the Trehor area of Kham, where 
he lived simply for years and taught many scholars and devotees. 


All-Good Boundless \tston is undoubtedly one of the most profound and 
detailed expositions of Dzogpa Chenpo, Dzogchen Great Perfection, 
the highest teaching of the Nyingma, where “all-good’ is a synonym of 
‘the pure unitary dimension of being (Skt. dharmakaya)’. A/-Good 
Boundless Viston 1s a collection of thirty-nine texts? in five volumes. 
Within it are included a number of texts on common Buddhist teaching 
and also many tantric liturgies (sadhanas). But most of the texts treat 
breakthrough and especially leap-over, the Dzogchen teaching brought 
from India to Tibet by the three great masters, Guru Padmasambhava, 
Pandita Vimalamitra and Lotsawa Bairotsana. 


Al V ‘tston Ornament of the Knowledge-Holders is a commentary — besides a 
training manual — composed by Tulku Tsultrim Zangpo, providing an 
outline of the contents of the major texts of A/-Good Boundless Vision. 


* The names of the first seven Rigdzin Chenmos are listed in DR 6b-7a. The 
last three are added by Chuzang Rinpoche of Dorje Trak Monastery. TT 

t Kun mkhas n khrod. TT 

t Rdzogs pa chen po or rdzogs chen; Skt. mahasandhi. ‘TT 
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It covers all the stages of the view and path of Dzogchen meditation, 
from the starting point to the final goal. Its contents could be usefully 
summarized in three parts: 


The First Part includes four series of preliminary training: 
P ry g 


I. The eight considerations of training: (1) The qualities of the trainees; 
(it) the right place of training; (111) the right companions; (1v) crucial time; 
(v) necessary provisions; (v1) lineal history; (vu) the empowerments that 
mature the mind and (vit!) instructions that lead to liberation. 


II. The four common preliminary trainings: Pondering upon (1) the pre- 
cious nature of human life; (11) the impermanence of this life; (iti) 
karmic causation of all that exists; and (iv) the suffering that 
characterizes samsara. By meditating upon these four, our wild 
mentality will turn towards reality. 


III. The five uncommon preliminaries or the ‘five nails’: (1) Going for 
refuge and developing an enlightened attitude; (11) the mandala offerings 
for creating merit; (11) purification through the Vajrasattva meditation; 
(tv) certainty of impermanence; and (v) the practice of guruyoga. 


IV. The three profound preliminaries of Dzogchen: (1) the sounds of 
the four elements; (11) the physical, vocal and mental exercises that 
release the yogin or yogini from the conflicts of samsara and nirvana 
and lead to the realisation of intrinsic awareness; (iii) the physical, 
energetical and mental purification that release the appearances of the 
three buddha-bodies (kayas) into primordial inner sphere. 


The Second Part elucidates the actual Dzogchen training: 


(i) The view of the basis — intrinsic awareness — which is buddhahood; 
(it) direct introduction to buddhahood; and (itt) the meditation training 
in that buddhahood through the twofold extraordinary path of break- 
through and leap-over. 


In breakthrough, there are two traditions of training: The first is based 
on the teaching of the Ora/ Transmission (Snyan rgyud)* about how to 
‘unite the three spaces’.” The second ts based on the teaching of the 
Instruction Manual (Shrid gzhung)> that introduces the mind as unborn 
and as unceasing; teaches liberation by developing confidence in its 


* Rnam mkha' sum sprug 
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unborn and unceasing nature, explaining how to sustain the liberation 
that we have 1n this way realised. 


Leap-over focuses upon the crucial physical, energetical and mental 
points to bring about the arising of primordial wisdom; how to see with 
intrinsic awareness the primordial wisdom that has arisen nakedly 
through the crucial points — eyes, sky and energy — and how to let the 
four visions” arise by contemplating the primordial wisdom that has 
been seen. 


The first of the four visions is the vision of direct realisation of 
the ulumate nature. Through the far-reaching water lamp, we see the 
lamp of the pure ultimate sphere; therein we see the lamp of the 
ultimate sphere of emptiness; and in that we see the vajra-chain of 
intrinsic awareness.t 


In the vision of the increasing degree of the levels of experience, the 
radiance of the ultimate sphere and intrinsic awareness arises outwardly 
in various colours, designs and characteristics and increases in scope. 


In the vision of the perfection of intrinsic awareness, as the sign of 
accomplishment of the primordial wisdom, we see phenomena as the 
yabyum sambhogakaya buddhas and their pure-lands. 


In the vision of the dissolution of delusory appearances into 
absolute nature, all visionary experiences cease and we realise 
everything as the unchanging presence of buddhas and pure-lands 
without increase or decrease, without their arising or disappearing. 
No concepts will arise from thinking, analysing or labelling. This is 
the attainment of buddha with four buddha-bodies (kayas) and the 
fivefold primordial wisdom. 

The text also elaborates the entire cycle of life in terms of the four 
stages of the dards, the intermediate state, and teaches us how to attain 


* Snang ba bxht: chos nyid mngon sum, nyams gong 'phel, rig pa tshad phebs, chos nyid 
vad pa. This last phrase has two interpretations: a) OV 110b/2: The increase 
of (the visionary experiences of) reality has been exhausted, so it is called 
‘the vision of the exhaustion of reality’. b) DP 2a/3: ‘Dissolution of all the 
appearances of dharmas into dharmata.’ TT 

t Soron ma bxhi: reyang xhags chu yi sgron ma, dbyings rnam dag gi sgron ma, thie le 
stong pa'i sgron ma, rig pa rdo rye lug gu reyud. TT 
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liberation in each bardo. The four bardos’ are (i) the natural bardo of 
this life; (1) the bardo of dying; (iii) the bardo of ultimate nature at the 
moment of death; and (iv) the bardo of becoming. The bardo of be- 
coming, the transitional period between this life and the next, is what 
is commonly known as ‘the bardo’. 


The Third Part briefly outlines the result, the attainment of buddhahood, 
in the three junctures of the life cycle. They are the attainments in (a) 
this lifetime, in (b) the bardo or (c) in the next life, through realising 
and maintaining primordial wisdom. 


kkk 


The Lineage Teachers of the Transmission:° 


Dharmakaya, Samantabhadra 

Sambhogakaya, Five Buddha-families including Vajrasattva 

Nirmanakaya, Prahevajra (Garab Dorje) from Vajrasattva 

Manjushnmitra 

Shrisimha 

Guru Padmasambhava, Vimalamitra and Bairotsana 

King Trisong Deutsen, Yeshe T’sogyal and Dorje Dudjom 

The teaching of the three masters were discovered as terma by 
Rigzin Godem (1337-1408), an incarnation of Dorje Dudjom. 


CONAN WND 
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Traditionally, to study or practise Dzogchen teaching, such as .4//-Good 
Boundless Viston, we first complete the preliminary training and receive 
the transmission — the direct introduction that awakens our own inner 
wisdom — from an accomplished teacher. Even for those students who 
are qualified, teachers only transmit the teaching one on one, or in some 
cases to a very small group of students at a time. People who have not 
yet received the transmission cherish the relevant texts as objects of 
respect and sources of blessings, but ought not to attempt to study or 


apply them. 
This secrecy in Dzogchen teaching 1s neither caused by the stinginess 


of the lineage holders nor is it designed to manipulate the students, but 
rather to prevent the teaching from becoming a tool to harm others, 


* Bar do bzhi: rang bzhin bar do; chi kha bar do; chos nyid bar do; srid pa bar do. 
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and also to preserve the power, dignity and purity of the lineage for 


future followers. 


Furthermore, if we read or study Dzogchen texts on a level of view and 
meditation that we have not yet experienced, or are not yet ready to 
experience, we will have gathered conceptual — or only intellectual — 
information before we are ready to realise it experientially. This kind of 
information will allow us to form concepts about such experience and, 
later, it may be difficult for us to determine whether we are realising the 
true experience or just imagining it based on the information that we 
have prematurely received. 


If we lack proper guidance, we easily fall into the mental traps formed 
by the various layers of dualistic perceptual or emotional concepts. If 
an experiential error occurs at a deep level of the mind, it causes greater 
harm than other kinds of mistake. Cleansing the negative effects of 
physical and mental actions, for example, is relatively easy, since they 
are usually involved with the surface of the mind, like dirt on a floor; 
but overcoming deep mistakes in meditation is more challenging as 
such mistakes may have planted their seeds at a deep level of the mind. 
Please note, also, that the original lineage holders entrusted this teaching 
to powerful divine protectors, who vowed to act against those people 
who misuse or abuse the teaching. 


In the tradition of Dzogpa Chenpo tn general, therefore, and especially 
of All-Good Boundless \tston, before embarking on study or meditation, 
we need to establish a fourfold foundation. First, we apply ourselves to 
meditation upon the fourfold teaching that turns the mind away from 
samsara;* second, we complete the accumulations of the five precious 
essential nails;t and, third, we train in the three profound preliminary 
exercisest that demolish the cocoon of the mind. After that, fourth, 
we receive the pointing out instructions to breakthrough from a 
realised teacher of Dzogpa Chenpo and then, and only then, can we 
study and meditate upon it. Finally, we can receive the introduction 
to leap-over and contemplate accordingly. 


* Blo Idog rnam bzhi: also translated as the fourfold detachment from samsara 
or the four mind-benders. 

t Rin chen gnad ky exer /nga. 

t Zab mo'l sngon ‘gro gsum. 


S Ngo sprod. 
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Realisation of Dzogchen is instantaneous, but in order to reach 
such realisation, we should climb up to that level by the stairs of 
gradual training, step by step. If we have flashes of Dzogchen 
realisation, we should perfect that realisation by meditating upon it 
for a long time. Receiving a profound teaching on instant realisation, 
admiring the so-called ‘freedom’ of doing what we want, or having 
flashes of realisation, will not make us instant buddhas. We must 
perfect ourselves through persistent meditation. 


With a qualified teacher guiding us, maturing through the 
preliminary training, sooner or later we will realise the true nature 
of our own mind, the meaning of Dzogchen. That is the 
awakening to buddhahood, the unity of omniscient intrinsic 
awareness and the boundless ultimate sphere. When we perfect 
that realisation through meditation, the ever-lasting light of inner 
wisdom and the wisdom light of the outer ultimate sphere will have 
united as one. In that state of oneness, the totality will always prevail 
and buddha shines as the five modes of primal awareness and the 
three buddha-bodies (kayas) in pure-lands without any dualistic 
concepts or labelling, and free from any increase, decrease or effort. 


When an adept accomplishes Dzogchen, at the time of his death, 
he may also attain ‘the light-body of great transformation” wherein 
the gross body dissolves into a sphere of light to serve others; or his 
gross body could totally dissolve into a ‘rainbow body’t emanating 
colourful beams and circles of light, leaving only the finger and toe 
nails and hair behind. An adept of Dzogchen could leave relics of 
‘ringsel’ (white pellets), ‘dung’ (big pellets in various colours) and 
bones imprinted with deity-images in his cremation ashes, as objects 
of inspiration and as a source of blessing for others. He could also 
choose to die without any sign in the manner of ‘leaving the body 
behind like the corpse of a stray dog’, so that no one will have any 
reason to pay any attention to the death. In whatever way he 
dies, mentally he will attatn buddhahood and his services will 
always be there for those who are open to them. 

2K KK 
Over the course of two years, Tertrul Chimme Rigzin Rinpoche (1922- 
2002), one of the main disciples of Tulku Tsultrim Zangpo and a holder 
of the Changter lineage, repeatedly asked me to translate this text .1 
Vision Ornament of the Rigzin Knowledge-Holders into English. Lama 


* 'Ja' lus 'pho ba chen po (pronounced ‘jalu powachembo’). 


t ‘Ja’ /us (pronounced ‘jalu’). 
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Chimme Rigzin was the fourth incarnation of Terchen Nuden Dorje* 
(1802-1864) of Khordong Monastery. My simple understanding was 
not equipped to translate such a profound text, but my reasoning with 
Tertrul Rinpoche on these grounds failed to sway him. Thus, at the 
beginning of A.D. 2000, I began the translation of the text. Whenever 
I sat down to work on it, I prayed to the lineage masters of .4/-Good 
Boundless Vision for their blessings so that I should not commit any 
huge blunder in the translation. I also prayed to the lineage- 
protectors for their most kind assistance, so that this work might be 
of service to many, and harm none. However, I know full well that 
although the translation is far from a final version, both in choice of 
words and in understanding meaning, personally, it was a great 
opportunity for me to gain a glimpse of the boundless wisdom-light 
of the buddha-dharma. I will be ever thankful for that blessing. 


I pray to the buddhas and the lineage masters, to the ocean of dakinis 
and dharma-protectors and to those compassionate readers for their 
forgiveness for all the mistakes that have crept into this translation. I 
also pray that with me all those who read this translation, may find the 
humility to begin where we need to begin, and enjoy the capacity to 
merge into the absolute Dzogpa Chenpo, which is the union of intrinsic 
awareness and the ultimate sphere. 


Tulku Thondrup’s Acknowledgements 


I am grateful to the late Tertul Chimme Rigzin Rinpoche for inspiring 
me to translate this most sacred text on Dzogpa Chenpo and it is my 
great joy to be able to fulfil his aspiration. I am indebted to Harold 
Talbot for his initial editing of this translation with his wisdom and 
dedication. I am also thankful to Lydia Segal for her help at many 
places in that first draft. 1 am thankful to Zenkar Rinpoche for kindly 
finding a rare copy of the Klong gsal 'bar ma tantras, to Ven. Butrug 
Rinpoche of Do Dorje Trak Gonpa for providing a xylographic copy 
of A Vision Ornament of the Rigzin Knowledge-Holders in Tibetan. 
Finally, | am most grateful to Michael Baldwin and patrons of the 
Buddhayana Foundation under whose most generous sponsorship I 
have been able to continue the writing and translation work that I 
have done for the past twenty years. 


* Gter chen Nus Idan rdo sje or Nus Idan rdo rye 'gro phan gling pa. 


A Vision Ornament 
of the Rigzin Knowledge-Holders 
That Fulfils Every Pure Hope: 
‘A Manual that Blends and Simplifies 
the Instructions of All-Good Boundless Vision 


The essence, all-pervading ultimate emptiness, 
Which is spactousness, a unity 

With bright primordial vajra-awareness, 

Which ts sky-pervading sky-form, 

Self-arising, forever arising, spontaneity; 
Spaciousness and appearances inseparable 

As the youthful vase-body with its inner brilkance, 
That is you, .All-Good, 

Samantabhadra, primordial buddha: 

Please abide at the centre of the lotus of our hearts. 


Tsogyalma, mother of the Victorious Ones, 
Unmanifest, unborn, simplicity itself; 
Totreng Tsal, the creativity of empty form 
Whose nature is unceasing clarity 

“And impartial compassion — 

1 body of unitary emptiness and presence: 
The unitary tikaya, Padmasambhava, 
Sole father, to you the victory! 


In the Guru’s magical dance, his infinite emanation, 
Padmasambhava’s primal awareness, 

Auspitously born in this glorious cool land, 
Amongst a hundred-thousand treasure-finders 

The unsurpassed crown ornament, 


The supreme Rigsin Godem: to him thanksgiving! 


Whatever he taught, supreme awareness was attained 
Through his transmission of vast and deep ambrosial treasures 
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With personal connection and consummate skill: 
To you fortunate ones, you glorious lineage holders, 
To you, blood lineage and heart-sons of the ngzin, 
We respectfully make thanksgiving. 


Guided into Dogchen, the supreme vehicle, 

And into its quintessential instructions, 

The distillation of all key instruction, profound and broad, 
That has filled the vessel of our hearts, 

Guided through your kindness into such good fortune, 

To you I bow, gracious lama. 


This Dzogchen, the innermost essence, 
Ultimate summut of the nine approaches, 
Heart essence of the three rnigzin masters, 
Supreme passage of many adepts of old, 


This I will now reveal clearly to my fortunate guests. 


This exposition is the quintessence of Buddhist teaching, the summit of 
all philosophies, the king of tantras, the most significant sutra of 
the canon, the profoundest of pith instruction, the basis of approach 
to buddha, the naked heart of tenets of Clear Light Great 
Perfection, and the distillation of the key points of its instruction. This 
exposition of the innermost secret excels the ‘mind’, ‘matrix’ and ‘pith 
instruction’ of Dzogchen; it is the heart-essence of the three rigzin — 
the vision of Dharmakaya Samantabhadra. The instructions, bare and 
transparent, are fully revealed, bringing the fortunate to buddha easily 
and swiftly. 


I am basing this manual primarily on two sources of Padmasambhava: 
the Instruction Manual of Batrotsana‘s Oral Transmission of Direct Perception of 
Reahty’ and the Oral Transmission of Immaculate Meaning® These two are 
supplemented by other writings, such as the Great Exegesis and the Three 
Nai/s,? both by Vimalamitra, and the Ora/ Transmission of Batrotsana."\" 


*Chos nyid mngon gsum gyi snyan brgyud khrid gzhung (Yang gsang bla na 
_med pa bai ro tsa na't snyan brgyud dang po, Yang gsang bla na med pa bai 
ro tsa na'i snyan brgyud bar ma, and Yang gsang bla na med pa bai ro tsa 
na'i snyan brgyud phyi ma), Yang dag don gyi snyan brgyud; Snyan brgyud 
chen mo, Gzer bu gsum pa and Snyan brgyud chen mo ye shes rang gsal 

respectively. 
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In general, the innermost secret instruction is taught in three ways: 
first, in the manner of straight-on, naked instruction; second, as a 
figurative pointing out of the nature of mind; and third, as literal 
directions with warnings, written as if for a traveller who was about to 
cross over a high mountain pass. I am writing in the manner of naked 
instruction, which here includes figurative and literal indications. 


Part One 
The Auspicious Beginning: Preparation 
Entering the Frame of Meditation 


Chapter One: Eight Facilitating Topics 


1 Recipients of the Teaching 


It is important to check the qualities of the ‘receptacle’ — the disciple — 
to whom these most profound instructions will be revealed. This is the 
summit of the eight approaches, the ultimate vision of Buddha Vajra- 
dhara: if an improper vessel receives this teaching, obstacles arise for 
both master and disciple, and both of them may fall into the vajra hell. 
This teaching 1s like the milk of a lioness, an excellent potent substance 
that should be poured only into a golden vessel; if it is poured into an 
inferior vessel, such a vessel will break and the milk will be wasted. 


When the teacher examines a disciple’s qualities to ensure transmission 
of the teaching only to a proper vessel, what, then, is a proper vessel? 
The ways of recognizing the various signs of a proper vessel are given 
in both the Instruction Manual of the Oral Transmission of Direct Perception of 
Reality! and Instruction in Meaning: The Jewel-Essence"'? both originating 
with Padmasambhava. These texts list nineteen characteristics of the 
suitable vessel with a single voice, even with the same words. 


The necessary qualities of the disciple are (1) devotion to the buddha- 
dharma because of deep faith; (2) dedication to meditation because of 
constant diligence; (3) understanding the words and meaning due to 
sharp intellect, (4) disengagement from worldly activities due to the 
absence of grasping and attachment; (5) service to the master physically, 
energetically and mentally based on profound respect; (6) fearlessness in the 
face of the profound instruction and tantric behaviour because of 
decreased discrimination; (7) constancy in authentic activity for the sake of 
both self and others due to little interest in amusement and a natural 
enjoyment in virtuous activity; (8) rarity of moral adulteration 


"Don khrid nor ba't snying po. 
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and downfall, because of an ability to keep the precepts intact; (9) swift 
accomplishment, because of the power of exertion in meditation; (10) 
an unwavering focus on reality, because of firmness of mind; (11) a 
habit of benefiting sentient beings, because of depth of compassion; 
(12) tendency to please the masters and dakinis, because of breadth of 
generosity; (13) naturally weak emotional defilement, because of the 
gentleness of the mindstream; (14) absence of any affliction in karmic 
maturation, because of abstinence from negative karma; (15) facility in 
differentiation between what is authentic and what is not, because of 
sharpness of faculties; (16) freedom from punishment by the reality- 
protector, because of ability to keep the teaching secret; (17) constancy 
in buddha, because of unchanging nature; (18) a short-term outlook, 
because of the depth of revulsion to samsara; and, finally, (19) evidence 
demonstrating signs of attainment, because of hard work and courage. 


If the teacher finds such a fortunate disciple, that person is the right 
vessel for the tantric teaching and this profound teaching of tantra 
should surely be given to him or her. Furthermore, the tantra 
Naturally Arising Presence describes the disciple like this:!5 


With strong faith and diligence, 

With sharp intellect, without attachment or grasping, 
Respectful, enjoying tantnv behaviour, 

Without discrimination, without distraction, 

One who observes the prevepts and 1s dedivated to meditation. 


If a person with great faith and diligence has devotion to tantra and is 
dedicated to meditation, someone with very little attachment, who is 
free from grasping and discrimination, and who furthermore has an 
open, generous and insightful mind, and 1s respectful of the master and 
observant of the precepts, such a one possesses the qualities of a proper 
recipient for the tantric teaching. Upon such a person it is proper to 
bestow the cycle of this unexcelled heart-essence, the ultimate secret 
teaching, which fulfils the needs of life by a mere encounter with it. The 
same tantra advises,!4 


The ultimate inner-secret heart-essence teaching 

That fulfils our needs merely by an encounter with it 

Should be given to people 

With faith, insight, compassion, generosity, 

Stable mind, diligence in practive, obedience to precepts, gentleness, 
Broad mind, ability to Reep secrets, good nature, sharp intellect, 
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Without hypocrisy, with pure perception, respectful to the master, 
With few wrong views, hard-working, possessing great diligence, 
Obedtent to the master, with revulsion to samsara, 

And possessing vompasstonate luminous mind. 

If there such people exist, entrust them with the lineage of this teaching. 


If instruction were to be given to anyone but such a superior student, 
the teacher would be committing faults, such as falling into the mindset 
of a lower vehicle. The presence of this profound ‘mind-treasure’ would 
then become useless. The continuity of the lineage and textual trans- 
mission would be broken; the buddha-deities and dakinis would then 
be displeased; and the teacher would be committing the downfall of 
disregarding the needs of his students. The same tantra warns,!5 


Should this instruction be given to improper recipients, 
The value of this profound dharma-treasure will end. 
But if it is not taught when its time has arnved, 

Then suffer the downfall of neglecting to serve students. 


Candidates who have contrary qualities are improper vessels. The tantra 
Radiant Matrix defines an improper vessel,'¢ 


‘Improper vessels’ have small intelligence, 

They are flatterers and sycophants, 

Smooth talkers, misers, and always duplittous. 
Disobedient to the master, rebellious to kind teachers, 
Unable to see virtue, focused on faults, 

Vile from birth as well as by temper, 

They are ungrateful and boastful 

And fickle in the observance of vows and samayas. 
Such unchecked students are the master’s foes. 


So do not disclose the maturing and liberating precepts of this path to 
such defective disciples. The same tantra instructs,!7 


Do not give Dxogchen’s empowerments 
“And the ultimate instructions 


To people who are tnappropniate. 


This instruction should not only be kept away from those people who 
are characterized by these qualities of improper vessels, but in particular 
it should be denied to those who neglect to apply the deep meaning and 
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who are merely eager collectors of texts, craving the pleasures of this 
life or seeking only its benefits. Definitely do not disclose the terms of 
the pointing out introduction, verbal transmission or entrustment to 
them; keep it secret from them. Considerations of Time and Place'® advises, 


Keep these instructions hidden from non-meditators, 
Those who are attached to this life, collect texts and crave pleasure. 


If a teacher reveals it to an improper vessel, then the blessing-power of 
the lineage will be diminished, because the instructions will become 
adulterated, and ultimately it will be the cause of teacher and disciple 
falling together into hell. Radiant Matrix warns,'° 


If this nectar, the most secret essence, 

Is poured into an inferior vessel, 

It will cause the vessel to break, 

The essence ts lost and a fall into hell results. 


Furthermore, if the innermost essence of Dzogchen is taught to inferior 
recipients, not only will the teacher and disciple fail to accomplish 
their aim, but the dakinis will punish them severely because of their 
abuse of the teaching. The master Padmasambhava said, 


If you teach a person lavking proper potential, 
The vow-holding dakinis will punish you. 
You will have broken convention, with nothing gained. 


2 Special Places to Practise 


Disciples endowed with the qualities of a proper recipient should find 
a suitable place to apply the instructions of this path. It is said, meditate 
‘on the top of a mountain, in an empty valley, in a charnel ground or in 
any solitary place’. 


Anywhere on a prominence with a clear view 1s an excellent place to sit. 
Places with special qualities: mountaintops clear the defects of idleness 
and bring clarity to the senses; empty valleys help to make progress in 
moral training, as there is no distraction; and huge charnel grounds help 
to reduce the mind’s elation and generate revulsion against samsara. 
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Solitary places utterly free of both external and internal distraction will 
facilitate progress in meditative experience. 


A place ‘on a prominence with a clear view’ indicates that if we meditate 
on the top of a mountain with lower hills to the east and south, unitary 
spaciousness-presence will arise clearly. 


Radiant Matnx advises,2" 


In an empty valley, on a snow peak, 

At the top of a mountain, in a charnel ground 

Or in a place of solitude that is clear and high, 

These are the places of practice for you fortunate ones. 


On snow mountain peaks pure presence will arise — on the tops of 
mountains pure presence will shine vividly. If we find such a place 
and meditate there, our experience and realisation will progress 
naturally and we will attain buddha swiftly. Radiant Matnx asserts, In 
such places ‘concentration increases and stability is swiftly attained’. In 
places with contrary, defective qualities, although meditating, 
accomplishment will not arise. The same text asserts,?! “The places that 
lack auspicious features induce negative circumstances.’ 


3 Instruction on Suitable Times to Meditate 


When we have found a suitable place to sit, it is important to consider 
the best time for pursuing meditation. Radiant Matnx aftirms,?2 


To facihtate cognition of mind's nature 
Wise people will find conducive times. 


Beginners should know the best season to start their retreat. Late spring, 
late summer, early autumn and early winter are the best ttmes for med- 
itation. At those times, the sky is clear and free of mist, cloud and wind. 
Meditation during those seasons brings clear signs of unitary spacious- 
ness-presence. 


In particular, the best time to start leap-over meditation is when both 
sun and moon are in the sky. Meditation will then be very clear. 


Radiant Matnxadvises,*’ 
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Between summer and autumn, in early winter and late spring, 
The time of the two kghts’ is the best time. 


Early morning at sunrise and late evening at sunset are optimal as far as 
sunlight is concerned. At these times the light shines clear and vast. 


For daily practice, in autumn at harvest time, accomplishment ts certain 
and attainment is easily achieved. In autumn, when crops are gathered, 
the vital essence is ripening and it is easy to realise the essential 
meaning. In early winter, when hot and cold are balanced, the vital 
essence is at ease and meditation 1s inspired. In spring, when plants 
start blooming, virtue is born. If we are introduced to the nature of 
the mind at these times, realisation will be quick and potential 
swiftly accomplished. Radiant Matnx asserts:*4 “Direct experience will 
be attained swiftly and visionary experience will mature’. 


The error of deviating from these preferred times results in poor quality 
meditation. It is as Radiant Matrix warms,25 


If wise masters do not prescribe the best times for meditation, 
Reaksation of the essence will be hindered 
And meditation experience will be shallow. 


4 The Best Companions in Meditation Retreat 


After finding the special place at the nght time, beginning the training 
and following the instruction, the superior adept will meditate alone, in 
solitude, like a lion, without relying on the support of any companions. 
Average yogins or yoginis who need to live in groups should make 
boundaries, remaining encompassed like wounded wild animals. They 
should refrain from idle chatter, avoiding a stream of distracting and 
deluding kith and kin. Those ill equipped to meditate alone, however, 
those requiring assistance and support from companions, what kind of 
companions should they share? 


Good companions should sustain pure samaya commitment. They 
should have pure vision, mild emotions, clear insight, firm intention, 


* The ‘two lights’ are the sun and moon shining in the sky simultaneously. 
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unchanging notions, open minds, little irritability, much patience, caring 
heart and trustworthiness. Radiant Matnx advises,26 


Your compantons should have pure samaya and pure perception, 
The five poisons should be weak in their minds; 
They should be wise, firm, broadminded, patient and loving. 


The benefit of such companionship is such dedication to meditation 
that goal will be accomplished and ultimately, we attain enlightenment. 
Radiant Matnx continues,2’ 


With excellent companions you will surely accomplish 
your goal and attain enlightenment. If your associates are 
endowed with contrary qualities, they become a serious 
obstacle to your practice. Treat them like poison or a 
contagious disease! 


And again,? ‘Deprived of happy companionship, we suffer.’ 


This instruction on suitable companions is of the utmost importance 
for beginners. 


5 Necessary Provisions for Retreat 


In order to apply the profound teaching, first we should study it. Then, 
whenever we are ready to apply the instruction, we should gather the 
necessary provisions that support retreat. Radsant Matnx advises,?° 


Because tantra is a path of skilful means, 
Gather the necessary provisions. 


Gather provisions for enjoyment consisting of substances for tantric 
training, such as the five meats and five nectars; provisions for worship 
include offerings for sok feast ceremonies, for forma rituals, and for the 
precious offering mandala for empowerment. Symbolic objects 
include crown, vajra, bell and hand-drum for performance of the 
empowerment ritual and other rituals. Necessary provision for health 
includes medicines to heal sickness, vitalizing elixirs and elevating 
substances. Sustenance for the body includes food and clothing 
that are neither indulgent nor ascetic. In brief, we should gather 
whatever is conducive to the attainment of enlightenment. Radiant 
Matnx advises,*” 
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Collect flowers for offering, 
Donation for empowerment, material for torma 
And wholesome healthy substances all for the retreat's duration. 


Possessing appropriate substances, accomplishment and completion of 
meditation are attained. Radiant Matnx promises," 


Endowment with all the virtues will follow 
And enjoyment of reakty-accomplishment, 
Without the nevessary substances, 
Reaksation of buddha 1s obstructed. 


Radiant Matnx again: ‘If you do not possess the auspicious substances, 
accomplishment will remain elusive.’ 


6 Inspiring Histories of the Common 
and Uncommon Teaching 


Our Teacher, Lord Buddha, first generated an enlightened attitude, then 
accumulated virtue and awareness and, finally, attained enlightenment. 
Then he taught his disciples the three approaches. The Mahayana has 
two aspects, sutra and tantra. Tantra 1s divided into outer and inner. The 
Inner Tantra has three divisions: mahayoga, anuyoga and atiyoga. Ati- 
yoga has three parts: mind, matrix and secret teaching classes.” Supreme 
is the secret teaching, which has four divisions: outer, inner, secret and 
unexcelled innermost secret. The most sublime of all instruction is the 
unexcelled innermost secret teaching, which has two divisions, the oral 
and the revealed.t This text in general is a commentary upon revealed 
teaching, but in particular it treats the short lineal transmission of that 
revealed teaching. Revealed teaching (terma) is superior to the oral 
teaching (kama), but both of them belong to the unexcelled innermost 
secret Category. 


The revealed teaching 1s divided into two cycles, the profound cycle and 
the vast cycle The profound and the vast teaching are combined as one 
in the tradition of the three masters Padmasambhava, Vimalamitra and 
Bairotsana. This is the heart of Dzogchen, the condensation of all the 


"Sems sde, klong sde, man neag Sde. 
t Bka' ma and gter ma. 
+ Zab dang reya 
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instructions and the consolidation of all the teaching. It is this 
teaching that introduces us to buddha. It embodies profound 
significance that brings joy at the time of death. This crucial essence 
induces recognition of primal awareness. This is the escort along the 
narrow path of the bardo. It possesses infinite superlative qualities. 


This teaching is contained in other sections of A//-Good Boundless \ision, 
which is the heart essence of the profound revealed teaching of Rigzin 
Godem.” It is commentary upon the Sx Treatises of Oral Transmission 
among the thirty-nine treatises of boundless vision, including eighteen 
common treatises, eighteen uncommon treatises and three great tantras. 


I have written another text including some amazing stories about the 
extraordinary qualities of Boundless \’tston. 


Two lineages of transmission stem from the termas’ discoverer, Rigzin 
Godem. One lineage descends through his family and another through 
his disciples. The life stories of the lineage-masters are taught in detail 
to suitable disciples (described above), disciples guided by a learned 
teacher ready to apply the instructions. Radiant Mainx advises,” 


The Lineage ts short, profound and authentic — 
Teach it beginning with Samantabhadra. 


By stressing lineage, faith in dharma will arise and buddha-blessing will 
enter into disciples. The tantra the Union of Sun and Moon promises,>4 


Since the hneage ts extraordinary 
And the instruction ts profound, 
Trust is born in disctples. 


In the telling of the lineage stones profundity is revealed and disciples 
will recetve blessings. Failure to relay the stories is a mistake. The same 
tantra warns,”* 


If the stories and their significance are not told, 
Disczples may fail to gain trust 

In the great sacred, definitive canonical teaching, 
And such a lack ts a fault. 


* Rig 'dzin Rgod kyi Idem ‘phru can 
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7 The Empowerment that Matures the Mind 


Empowerment is given only to disciples who have faith in and respect 
for the teaching. Then, Mirror of the Heart promises,*° 


If the empowerments are received properly, 
The fruit of tantra ripens. 


And Radiant Matnx3" 


Receiving the empowerments that mature the mindstream 
The door of reality 1s opened, 


And tantra ts realsed. 


The levels of empowerment are listed in Radiant Matn>* 


The outer, elaborate Vase Empowerment, 
The inner, unelaborated Secret Empowerment, 
The much-unelaborated Discernment and Wisdom Empowerment, 
Alnd the unelaborated Precious Word Empowerment 
AA1re to be conferred successively upon suitable disveples, 
appropriate vessels. 


The outer elaborate empowerment, inner unelaborated empowerment, 
much-unelaborated secret empowerment, and absolutely unelaborated 
empowerment of the creativity of pure presence should be conferred 
in accordance with the disciple's growing realisation. 


If empowerment is not conferred upon us, we are unqualified to study 
or meditate upon the profound views and meditations of tantra. The 
tantra Mirror of the Heart warns,*? 


Tantric realtsation ts not accomplished without empowerment. 
A disciple without empowerment is like a rower without oars. 


The Unitary Heart-drop of Mahamudra declares,“ 


No empowerment, no high accomplishment — 
Butter cannot be made by churning sand. 


Without receiving empowerment, the root of all high blessings, surely 
accomplishment will be absent. 
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8 Instruction that Leads to Liberation 


This topic is treated in Chapters Two and Three. 


Chapter I'wo: Instruction that Leads to Liberation (1) 
The Fourtold Teaching upon Detaching the Mind 
from Samsara 


[This chapter reveals the outer prekminary instruction known as ‘the fourfold teaching 
on turning the mind away from samsara’. This fourfold training 1s introduced 
under four headings: the difficulty of obtaining the freedom and endowment of 
human birth; the cructal importance of contemplating impermanence; inevitability of 
karmic repercussion; and the unfailing result of negative acts./ 


In this instruction the primary focus is impermanence, withdrawing 
mental attachment from mundane experience, inspiring renunciation. 
We may have received the empowerments, but if we have not received 
the instruction that brings release, we will not attain liberation. It 1s vital 
to receive this special instruction. It is also important that the master 
who imparts such instruction is someone who has been accepted by a 
rigzin lama and who holds the unbroken lineage in tts ninefold trans- 
mission.” That lama should be someone who has attained a liberated 
mindstream and maintains its undiminished blessing-power. 


After receiving instruction from such a special lama, and before putting 
it into practice, it is essential that we apply ourselves to meditation 
on impermanence because it is a necessary condition for all attainment 
of reality. 


First, the lama should empower the disciple to meditate by saying, ‘All 
appearances in this world are impermanent. The outside, the container, 
which is the universe, 1s said to be impermanent because eventually, at 
the end of the aeon, it will be destroyed and remain in emptiness until 
a new aeon begins. The inside, the contents, which are sentient 
beings, is said to be impermanent because there is not a single living 
being who has not died. In the gap between inner and outer, the body 


” One way to count the nine transmissions (see TE) is: 1) mind transmission 
through buddha; 2) symbolic transmission through the rigzin; 3) verbal 
transmission through ordinary people; 4) transmission through Dakini’s 
entrustment, 5) transmission of meanings through ‘yellow scrolls’; 6) trans- 
mission through aspirational empowerment; 7) transmission through 
prophetic authorization; 8) transmission through compassionate blessings; 
and 9) transmission through sacred substances. ‘IT 
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and mind are impermanent as far as they are in a constant process of 
change.’ 


When we have understood that all external and internal phenomena are 
impermanent and we have heard instruction upon attaining profound 
reality, yet we still carelessly relax and waste our human life, then we 
should think, ‘Am I a senseless inanimate stone?’ and ‘Am I a madman 
possessed by demons?’ With such self-abasing thoughts, we can spur 
ourselves to put the instruction into practice. 


Consider the ramifications of impermanence. ‘If I don’t start applying 
myself now, I won’t have enough time to enjoy the dharma. I must use 
consciousness of impermanence as a goad.’ 


The value of such considerations lies in their power to withdraw the 
mind from objects of attachment, and to loosen the tendency to cling 
to this life. Through detachment, whatever we do is dharma. 


For ordinary people who have had no instruction on meditation upon 
death, meditating on impermanence induces the instinctual fear of 
death that arises with the thought that all life ends in death. When that 
fear arises, we should think, ‘Now that I am accepted by a qualified lama 
and have received profound instruction, and now that I possess a rare 
human life endowed with eight freedoms and ten endowments I can 
truly enter the dharma. If I don’t find the meaning of this human life 
now, I may never get another chance, and, besides, I will die without 
realisation.’ 


We should be driven by the alarming thought, ‘If, as a result of my own 
negative karma, I die without gaining an intmation of reality,” I will 
suffer the pains of hell and the anxieties of samsara.’ 


We should understand that the entire meditation upon the fourfold 
turning of the mind away from samsara develops from this meditation 
upon impermanence. After this direct teaching on impermanence, the 
remainder of the fourfold turning of the mind from samsara 1s taught 


indirectly. 


In order to reverse the clinging to our present mundane life, we should 


* Chos, Skt. dharma in this context can be translated as ‘meaning of life’, 
‘realisation’, ‘reality’, ‘authentc reality’, etc. 
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ponder the difficulties of obtaining a human life, with its freedoms and 
endowments, and then with such thoughts in mind, we should meditate 
upon impermanence. In order to reverse the tendency to cling to the 
mundane aspect of our next life, we should ponder, first, the cause and 
effects of our actions; second, ponder impermanence; and third, ponder 
the ills of samsara. 


1 The Difficulty of Obtaining a Human Life 


First, the Eight Freedoms and the Ten Endowments. If we possess the ten 
endowments, then we are free from the eight limitations. If we possess 
the qualities of the endowments, it can easily be understood that we 
enjoy the eight freedoms, freedom from the eight limitations. 


The Fight Freedoms 


At this moment, because we enjoy human embodiment, it is easy to 
understand that we are free from the four limitations — from existence 
as a hell-being, an animal, a hungry ghost or a long-lived god (1-4). Not 
only have we obtained human embodiment, but we have taken human 
birth in a central location, where buddha-dharma flourishes and the 
four kinds of disciple (male laymen, lay females, monks and nuns) live 
free from the limitations of a barbarian culture (5). We are free from 
the limitation of birth where buddha has not yet appeared (6). We have 
taken birth where buddha-dharma is taught, but still if our five sense- 
faculties are impaired, or if our livelihood 1s ill-gotten as it 1s by rough 
people like butchers or prostitutes, or if we are opinionated like religious 
fundamentalists, mistaking nght for wrong, then we have no 
foundation for the realisation of reality. If, however, we are born with 
unimpaired sense-faculties, if we are sustained by nght livelihood, and 
if we have devotion to the teaching through incisive vision, the 
conclusion is that we are free from the limitations of disability, 
barbarian society and also fundamentalist views. In this way, we are free 
from the four limitations that restrict a human being (7-8). 


The Ten Endowments 


A person who has obtained the eight freedoms, freedom from the eight 
limitations, will also possess the five ‘personal endowments’. For the 
realisation of reality, not only the five ‘personal endowments’, but also 
the five ‘external endowments’ (or at least some approximation of 
them) are necessary. 
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(1) If the Buddha Sakyamuni had not appeared in this world, we might 
not know that there 1s a life after death and we might not know what 
pure buddha-dharma 1s. But the Fourth Teacher did indeed display, at 
Bodhgaya, the act of enlightenment in our world. 


(it) In some world systems, even though buddha appears, he does not 
teach, but serving beings by his physical presence he then passes into 
nirvana. If that had been true in our case, we could not practise buddha- 
dharma. But the Blessed One did indeed turn the wheel of profound 


and vast teaching. 


(itt) Some buddhas, due to their aspiration, ‘attain enlightenment in the 
morning and pass into nirvana the same evening’. If that had happened 
in our world, it would not have benefited us. But the teaching of the 
Victorious One, which remains for ten ftve-hundred-year periods, has 
not yet ended. 


(iv) Even if the teaching remains here, if there 1s no guide to lead us 
through it, we would not have the opportunity to enter into it. But we 
do have the guidance of excellent teachers who have mastery over the 
entire teaching. 


(v) Even if favourable circumstances pertain, if we lack the necessary 
provisions, we are helpless. But there is nothing to complain of — we 
possess food, clothing and shelter — and thus we have the complete 
endowment, for which we are indebted to the kindness of others. 


In this way, a life possessing not only the five personal endowments but 
also the five external endowments are known as “a precious life with ten 
endowments’. 


Second, Pondering the Significance of the Freedoms and Endowments. The eight- 
fold aspiration to be free of the eight limitations, and also the 
tenfold aspiration to attain the ten endowments, allow us to realise 
buddha. Aspiration is the basis of accomplishment of any pure 
experience; it assists in accomplishing our wishes. 


Possessing an excellent life with freedom and endowment is extremely 
valuable, because it allows easy accomplishment of all possible goals, 
interim and ultimate. Such a life brings accomplishment of the interim 
goals, namely obtaining a human rebirth together with the prosperity 
commensurate with the higher realms. It also accomplishes the causes 
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of such a life, namely generosity, moral conduct and patience. Fruition 
is thus ensured without any hardship. 


Furthermore, in this very life, we can establish the ground necessary to 
be reborn in pure-lands such as Tushita, Sukhavati and the Lotus-light 
of the Glorious Copper-Coloured Mountain. In such a life, in the very 
moment of establishing the ground, we are capable of rebirth in those 
pure-lands. 


As itis said, “Those who live in the higher realms revel in the absorption 
of bliss and joy. They have little revulsion to samsara and have little 
opportunity to generate any new noble path. In the desire-realm of the 
gods, distraction in sensual enjoyment ts constant and there is no chance 
to apply the dharma.’ The birth most suitable to accomplish release 
from samsara, therefore, is human birth. 


The Northern Continent, known as Harsh Sound, is unfitted for people 
to observe the path of individual liberation. On Eastern and Western 
Continents, people are capable of observing vows, but, lacking acuity, 
their minds are not clear. Dzambuling, the Southern Continent, is best, 
superior to the others, and if people here take the path of liberation to 
heart, they will have the greatest chance of accomplishment. 


Furthermore, amongst our human births, the generation of the precious 
enlightened attitude on the primary path of the supreme vehicle can 
best occur in this world in this life. More important, by possessing a 
body comprised of the six elements and by virtue of a womb-birth in 
this world, we can walk to the end of the path of enlightenment in the 
short life typical of this degenerate age. It is said that even the bodhi- 
sattvas of the Sukhavati pure-land make aspirations to take birth here. 


Thus, when we have obtained a life in which interim and ultimate goals 
can be accomplished, if we do not try to distil whatever elixir 1s available here, 
it is as if a man with great potential goes to an island of precious jewels 
and spending his time with pleasurable music, dance and games, neglects 
to pocket any of the jewels. When his savings are exhausted and he falls 
into debt, in the end he returns home empty-handed. When we have 
obtained such a precious jewel as human life with freedom and 
endowment, if we do not try to gain even some small advantage from it 
but continue to enjoy the fruit of our past merit, becoming distracted by 
the activities of this life alone, eventually we will be overtaken by the 
karmic debt accumulated by our various negative actions. At that point, we 
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are bound to return to the abyss of the lower realms. What a tragedy 
it is that we visit upon ourselves nght now! 


We are habituated to negative activity, and because of this we continue 
to dwell in the confinement of the lower realms. Now, through the 
kindness of the masters and the Three Jewels, we have obtained this 
one life of freedom. We have the capacity to judge what is beneficial 
and what is not. If we throw this opportunity to the wind and knowingly 
jump back into the fearful abyss of the lower realms, it is a clear sign of 
insanity. It is crucial, therefore, not to waste the remaining moments of 
this life. Let us exhort ourselves to imbibe whatever of life’s elixir we 
can. 


Third, Considerng How Difficult it is to Obtain Such a Life of Freedom and 
Endowment. Consider the virtue that is the cause of human life: ‘Many 
people indulge in the negative karmas that are the unfailing cause of 
rebirth as a hopeless being in the lower realms. From childhood I have 
accumulated grave negative karmas and continue to do so. It is so easy 
to commit serious negative deeds with feelings of anger, for example, 
towards a bodhisattva.’ 


Consider the rarity of virtuous activity: “Even among people who enjoy 
a life of freedom and endowment, spontaneous generosity, habitual 
moral conduct, patience and sublime aspiration — the unfailing causes 
of future rebirth endows with freedom and endowment — is rare. If I 
fall into a hell realm because of my negative karmas, how will I be able 
to accomplish what 1s necessary to provide a rebirth in a higher realm? 
Impossible!’ “In this life or the next, the opportunity to perform any 
virtuous deed that can cause a life with freedom and endowment is rare. 
If there is no cause — no virtue — then how can I obtain the excellent 
life of freedom and endowment? I cannot!’ 


In conclusion follow this line of thought: “When I look at how things 
are, I see that the difficulties of obtaining a life with both freedom and 
endowments are overwhelming. When I think of the number of insects 
in a single field in summer, it seems that the number of human beings 
in the world 1s very small. There are two kinds of human beings: those 
born in an aeon of light and those born in an aeon of darkness. Very 
many humans take birth in the frequent, extensive, aeons of darkness 
and very few in the rare, short, aeons of light. The rarity of an aeon of 
light can be understood from this sutra: 
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After the present aeon, there will be aeons of 
darkness. Then during the aeon of the Great Pleasing 
Sound, ten thousand buddhas will come. Eighty 
thousand aeons of darkness will arise thereafter. Then 
during the Star-like Aeon, ten thousand buddhas will 
appear. Thereafter, three hundred aeons of light 
occur. Then during the Aeon of the Array of Virtues, 
eighty thousand four hundred buddhas will appear. 


During the aeons of light, the world evolves, deteriorates 
or is vacated. Even when the world exists, during times 
when the lifespan of living beings increases, no buddha 
will appear; nor will a buddha appear if lifespan has 
fallen below one hundred years. Thus, compared to 
the length of time when no teaching exists in the 
world, the period when teaching exists is very short. 


In the present period, one thousand and two buddhas 
will appear. However, there will be very long periods of 
absence between the disappearance of the teaching of 
one buddha and the appearance of another. There will 
be a gap of forty-five billion years, for example, between 
the disappearance of the present teaching of the present 
teacher Sakyamuni and the appearance of Maitreya in 


this world. 


Even during the period of progress of buddha-dharma, 
the countries where it is unknown are many. Even in 
lands where buddha-dharma is propagated, not more 
than one person in a family enters dharma. Even when 
a person enters the buddha-dharma, the likelihood that 
he is meditating effectively is very small, as small as the 
occurrence of stars in the dayume. 


For many reasons, then, it is very rare to obtain life with 
freedom and endowment. If I have obtained a life with 
freedom and endowment, and I carelessly waste it upon 
unworthy goals to benefit this life alone, abandoning any 
concern for the next life, my intention and behaviour are 
no different from an old stray dog. For that reason, I am 
thinking about accomplishing the goal that will benefit 
my next life. 


a7 
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I should not be thinking only of my own interests. Just 
now I have the fortunate opportunity to accomplish the 
benefit of all beings, each of whom has been my 
mother and who now languishes in samsara.’ 


We should think repeatedly, ‘I am entering the secret path of atiyoga, 
the summit of all approaches, the accomplishment of dual purpose, in 


order that all beings should swiftly attain buddha.’ 


In that way we create an aspiration to make our lives meaningful, lives 
now blessed with freedom and endowment. 


2 The Vital Pondering of Impermanence 


When we think the thought of impermanence, which is a unique means 
of inspiring ourselves to achieve true meaning in a life blessed with free- 
dom and endowments, then we will have no urge to engage in any non- 
beneficial activity. We should meditate here on three topics containing 
six lines of reasoning and one conviction. 


The First Topic: The Certainty of Death. 


The first line of reasoning concerns the certainty of death, the death that 
surely comes to us all, and is by no means preventable. 


‘At present I have a life meaningful to hold and very hard 
to obtain, and since it will not last long and will certainly 
end, I should take advantage of it. No matter what kind 
of body I now have, it is subject to death. 


‘In the past, many buddhas have appeared, more than 
the number of atoms in the ocean, but today nothing 
remains of them but stories retold in the sutras. When 
the buddha of our age was about to pass into 
nirvana, Shariputra with eighty thousand §arhats, 
Maugalaputra with seventy thousand arhats, and 
Prajapati with five hundred female arhats, passed 
into nirvana. Then the Buddha Sakyamuni himself 
passed into nirvana with eighteen thousand arhats. 
At the First Assembly there were no more than five 
hundred arhats participating. 
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‘Likewise, look at all the scholars and adepts of India, 
such as the Seven Patriarchs, the Six Ornaments and 
the Two Supremes. Also, in Tibet, consider the three 
ancestral dharma-kings, So, Zur and Nub of 
the Nyingma, or Marpa, Mila and Dakpo of the 
Kagyu, or the Five Great Sovereigns of the Sakya, and 
the Three, the Father and Sons, of the Geluk: not one 
of these great masters physically survived. All that has 
survived are the names and profiles given in their 
biographies. So how 1s it possible that a person like 
myself who is controlled by the external forces of 
negative karma, who is entirely dependent upon a 
body entangled in unfortunate circumstances, how can 
he escape death? It is impossible. I know that I shall die. 


‘Wherever I look, I cannot find a shelter that protects 
me from death. Wherever I take refuge, surely death 
will find me out. Once, a long time ago, Virudhaka’s 
army attacked the kingdom of Kapila and many of the 
Sakyas were killed. In order to save them Lord Buddha 
hid some of the Kapila children in the sun and the 
moon orbiting around Mt. Sumeru, but when he went 
looking for them later, he found they had all died. 
Why? Because the time of their death, always 
determined inescapably by karma, had already passed. 


‘Consider a large crowd: Not one of them will be alive 
in sixty or seventy years — that is impermanence. It 1s 
certain that all of them will be nothing more than 
traces of bone and ash scattered in the charnel 
ground. People of the future face the same fate as 
people of the past and present. How then could I 
alone possess the privilege of living without dying? 
If I could reverse death, I could survive; but it is 
impossible. There is no chance of avoiding it. 


‘Certainly, running fast is no way to escape. Even the 
sages, those who possessed fivefold clairvoyance and 
could fly in the sky, had no power to escape into a state 
of deathlessness when their time was ripe. Nor can those 
with great strength rely upon it to triumph over death. 
Though in youth as strong as lions or elephants, in old 
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age their strength is lost and their lives are forfeit. Nor 
can wealth or eloquence reverse death. Every universal 
monarch and all their competent ministers surely had to 
relinquish their power. 


‘Mantras and medicines are ineffective against death. 
When death comes, even Kumara Jivaka or Vajrapani 
cannot save us. 


‘All birth ends in death, so I must realise the nature of 
mind, which is our only recourse at the time of death.’ 


The second line of reasoning: Life is constantly running down without any 
possibility of renewal. 


‘My life has been running out in the past, 1s running out 
now, and in the future will end; every year, every month, 
every day and every moment, it diminishes as the oil of 
a lamp runs out. It is like a stream with no reservoir at 
its source. My life is in a constant process of collapse 
with no renewal possible. As for me, so for us all, death 
never distances itself, but, rather, advances closer and 
closer. Like a prisoner led to execution, I shall certainly 


die.’ 


The third line of reasoning: There 1s no particular time assigned to the 
realisation of the nature of mind. 


‘It will not be long before I find myself at the end of my 
life. After my birth, for ten or more years, I was a mere 
child. I soon became twenty and then thirty, and my 
manhood was spent fighting rivals and protecting my 
family. Then, almost without noticing it, signs of aging 
arose and I became old. In old age, the pains of aging 
torment both body and mind and there 1s nothing but 
suffering, and that suffering will pursue me to my end. 


‘Life is coming to an end so quickly that I have lost the 
chance to realise buddha at leisure. I must live the 
dharma now, stopping all mundane activities abruptly. 
Even when I turn to buddha-dharma, half my time will 
be wasted in sleep, while even more of my dwindling 
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lifespan will be spent eating, drinking, travelling, talking 
and so forth. It ts so rare to be able to spend one’s entire 
life in the application of buddha-dharma. Nevertheless, 
I am fully determined to do it!’ 


The Second Topic: Uncertainty of the Time of Death. 
There are three lines of reasoning in this topic. 


The first line of reasoning 1s consideration of the uncertainty of 


lifespan in this world. 


‘There is no certainty of the length of life of the people 
of this world: some die in the womb, some at birth, some 
in youth and some in old age. Some young people who 
appear youthful and attractive in the morning are carried 
to the cremation ground in the evening. In many cases 
old parents dig graves for their young children. Healthy 
and bright people die before their old mothers take to 
their death-beds. People born nich often die as beggars. 
Many people living in comfort die suddenly, attacked by 
enemies or negative forces. There is no certainty about 
the length of life in this world. Even those who live long 
live for varying lengths of time. 


‘My own teachers, with their three qualities of learning, 
chastty and kindness, propagated Buddhism like sun- 
rise. Yet, due to impermanence, only their names are left 
behind. Many leaders of Tibet, China and Mongolia, all 
possessing vast power, created vital plans assuming a 
hundred years’ lifespan and then exerted themselves to 
subdue foes and care for friends. Yet, the lord of death 
appeared suddenly to take them away to the next world. 
In many cases, people who possessed both power and 
wealth, and lamas who were highly active, idolized by 
ordinary people, died before finishing what they had 
hoped to accomplish. Their wealth and property were 
then quickly appropniated by others. 


‘My dear parents and relatives, from whom I could not 
bear to be separated, have with heavy hearts departed 
along the path of the bardo. I have no idea where in the 
six realms they now dwell. I think of the many friends 
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and colleagues, my own age or younger, who died before 
reaching the end of their expected lifespan. I too may 
suffer such a fate. Therefore, I must discard my clinging 
to this world and quickly enter the path of dharma. 


‘All my food and clothing came due to other people's 
deaths. I can see that many of the dead remain as heaps 
of bones, and that many have been cremated. Bodies of 
many others at this very moment are lying newly dead in 
their houses. Other people are close to death and will 
soon die from terminal illness. So how can I live with 
confidence, without fear of death? The uncertainty of 
the time of death 1s obvious to all. 


‘I have heard many accounts such as, ‘Yesterday my 
partner was healthy and we enjoyed this and that kind of 
food and drink together. We arranged to go to China or 
Tibet for trading and we talked about building a house. 
But suddenly, last night, he or she died. 


‘I have no assurance of life prolonged through next 
month or next year, nor even through the night. So it is 
important to dedicate myself — physically, energetically 
and mentally — to dharma, and in this way gather some 
provision for my next life.’ 


The second ine of reasoning. The causes of death are many and the causes 
of prolonged life are few. 


‘People are killed by their enemies with weapons or by 
poison, executed according to the ruler’s law, killed by 
robbers or thieves, slain by magic spells, or by negative 
astrological effects, deranged and killed by the power of 
evil spirits, killed by the ill effects of serpent spirits, 
brought down by negative forces, or by animals such as 
mastiffs, yaks, horses, tigers, bears and wolves, or killed 
by sickness due to imbalance of the four elements. 


‘Even items thought to comprise necessary conditions 
for living, such as food and drink, houses and vehicles, 
and companions and attendants, can become the cause 
of my death.’ 
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The third line of reasoning. Uncertainty of the time of death due to the 
fragility of the body. 


‘At the time of the destruction of the earth by fire, water 
and wind, even the most stable and solid objects, Mt. 
Sumeru and the four continents, will be destroyed, and 
not a single particle of dust will remain. I myself, even 
now unable to bear even the prick of a thorn, can die 
from the slightest cause. I know that people have died 
while gathering wood to make a fire, or, due to sickness, 
such as epilepsy, while still holding a tea bowl. When 
I accomplish a measure of realisation, I will die easy. But 
if I have failed to attain any realisation before I die, I will 
suffer remorse. So, therefore, with determination, I will 
apply buddha-dharma here and now.’ 


The Third Topic: At the Time of Death there is No Recourse but the 
Nature of Mind. 


We should commit ourselves to the path of authentic realisation 
with unyielding conviction: 


‘At my death neither body nor wealth, companions nor 
attendants, will be of any help. For that reason, I commit 
myself to realisation of the nature of mind. 


‘At my death, I will not simply vanish. Swept along by 
my good and bad karmas, I will be reborn in the higher 
or lower realms of samsara. For that reason, it is vital 
that I consider cause and effect in every detail, so that 
I may apply buddha-dharma most effectively.’ 


3 The Certainty of Karmic Repercussion 


That happiness 1s the result of virtuous action and suffering is the result 
of negative action ts clear. In the Lamp that Clarifies Action and Result, 
Guru Padmasambhava tells this story to King Trisong Deutsen and his 
subjects at Samye: 


All those who obtained a human body, but because of 
ignorance failed to listen to the teaching and committed 
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vicious acts will be reborn in the animal realm. Once 
there was a Brahmin girl called ‘Beautiful’. She was very 
attractive, but her behaviour was always negative. She 
simply could not get it nght. One day, walking through 
a forest, she encountered a meditating monk. Inspired 
by him, she thought, ‘Oh, I wish I could find the chance 
to live near him.’ But she returned to the distractions of 
her city life and, not long after, she died. The girl was 
reborn as a doe in that wild land, and one day pursued 
by a hunter intent on killing her, fleeing for her life, she 
ran past the monk sull sitting absorbed in his meditation. 
When the memory of her past encounter with him in 
that place suddenly came to mind, she ran toward him 
and sat before him with tears in her eyes. The clairvoyant 
monk recognized her as the Brahmin girl and reciting 
the na-vimala dharanz* into her ear, her bad karma was 
purified and she was reborn 1n the realm of the gods. 


The text continues, 


If out of stinginess in the human realm, you neglect to 
make offerings to gain virtue, or if you prevent others 
from making offerings, certainly you will be reborn in 
the realm of the hungry-ghosts. 


Once there was a king Longing-For-Joy. He clung to his 
wealth, unable to make even a gesture of generosity. A 
householder in his kingdom, however, made it his habit 
to serve the local community of monks. The envious 
king seized the virtuous householder’s wealth, thereby 
preventing him from making the food-offering. When 
the king died, he suffered agony tn the hungry- 
ghost realm, tormented by unending hunger and thirst, 
with his entrails constantly grilled. Then in a moment of 
remorse, he remembered his negative deeds and at the 
same time he was touched by energy of purifying mantric 
prayers (dharam) chanted for him by the renunciate 
community in the human realm. Those prayers along with 
his remorse dissolved the king’s karmic obscuration and 
allowed him rebirth in a higher realm. 


Concerning the magnitude of the effects of actions, whether virtuous 
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Or vicious, actions may seem trivial, but, compounded, when ripened, 
their effects can be enormous. The same text relates this story. 


Once, there was a wealthy Brahmin monk. At the time 
of his death, he made this aspiration: ‘When I die, may I 
be reborn as a spirit to watch over my property.’ He was 
reborn as a hungry ghost. Though he was able to guard 
his wealth, because he could not enjoy it his suffering 
was immense. He was reborn 70,000 times and then 
once in the hot hell realm, once as a prostitute with a 
heart disorder, and once as a starving servant. Finally, 
the ill effects of his negative deeds exhausted, he was 
reborn as the monk Bhadrapala. 


No one will ever face the consequence of an act that he 
or she did not commit. If we have never acted virtuously, 
we cannot know happiness. If we have never acted in 
any selfish way, we will not suffer. The same text relates 


this story: 


There was once a citizen, Golden Wealth, who lived in 
Devashara in India. His wife was called Udpa. Udpa was 
a buddha-devotee, but Golden Wealth was averse to 
buddha-dharma. Whenever a practitioner came into his 
sight he would become agitated. Udpa tried to turn him 
towards buddha-dharma, but he was not receptive and 
continued his wicked life. When Udpa, the devotee, 
died, she was reborn in the heaven of the Trayatrimsa 
Gods, and became a consort of Lord Mahadeva. Queen 
Udpa’s virtuous habits inspired her companions to live 
virtuously. When through her divine clairvoyance, the 
queen saw that her former husband had died, looking 
from the summit of Mt. Sumeru, seeking his rebirth, she 
located him in a hell-realm. Racked by sorrow, she wept. 
When Mahadeva asked why she was crying, she told him 
her husband in her previous birth has been reborn in 
hell. ‘Sight of his pain made me to lose control,’ she told 
him. “That’s why I am crying.’ “Give him the nectar that 
is the food of the gods,’ Mahadeva advised. ‘Then, with 
compassion, guide him to the god-realm.’ Through her 
divine.power the queen journeyed to hell and offered her 
erstwhile husband the gods’ nectar and to teach him the 


46 Boundless Vision 


buddha-dharma. But he saw only a nine-headed ogress 
offering him iron worms with sharp teeth and tried to 
escape from her. The queen’s generosity was dedicated 
as ‘great giving’ and she returned to the god-realm. 


She then filled the realm of the gods with stories of the 
suffering of the hell-realm and many gods renounced 
their leisured life and dedicated themselves to a life of 
virtue. The Queen then returned to hell and explained 
to her ex-husband, ‘I was your wife in your past life. I 
led you to recite the refuge prayer. Do you remember?’ 
He had no recollection, but repeated that refuge prayer 
after her. He repeated it as much as his breathing would 
allow and soon after he was released from the hell-realm 
and took rebirth in the Trayatrimsa heaven. 


Acts once committed never go without consequence. The same text 
relates this story: 


In the Indian city of Druche, there once lived an ugly 
Brahmin married to a beautiful lady. They had a son who 
had red eyes and sharp fangs, and his entire life was 
marked by wicked acts. At his death he felt some slight 
remorse, but at the court of the lord of death, the plea 
of the divine personal defender who had been born with 
him was rejected, the demonic prosecutor triumphing. 
The lord of death gave the verdict: “Let him suffer until 
his evil is expunged.’ 


When the pig-headed yaksha guard dragged him away, 


a voice from the sky was heard, saying, 


In consequence of your stuptd actions 
The pig-headed hell-guard 
With black lasso in hand 


Will drag you down by your neck. 


Then a bull-headed brute-guard began to chase him, and 
the voice spoke again, 


In consequence of your arrogant behaviour 


The bull-headed guard 
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With club in hand 
Will shove you from behind. 


Then a vicious serpent-headed creature stood guard 
over him and the voice said, 


In consequence of your malicious deeds 
The serpent-headed hell-guard 
Alrmed with arrow and bow 

Will shoot you in the heart. 


Then a bird-headed guard met him, and the voice said: 


In consequence of your lustful conduct 

The bird-headed ogress hell-guard 

Will tear your flesh apart with her iron claws 
And clasp you to her bosom. 


Then a black iron dog greeted him, and the voice said, 


In consequence of your jealous activity 

The hell-guard dog ‘Light-of-Body’, 

With the pride of a hon, 

Snarling, will devour your flesh and blood. 


And the voice continued, 


When you arnve in the burning metal cell with no doors, 
Every part of you will blaze in a single flame. 
When you leave that cell, you fave these torments. 
Chased along roads of raxor blades, 

Forced up the hill of trees with piercing leaves, 
AAnd crushed between burning iron beams. 

Als a consequence of lying 

Five hundred heads grow out of your body, 

Esach mouth sprout five hundred tongues, 

Esach tongue rapped by five hundred ploughshares. 
1s a consequence of your nastiness and execration, 
Black crows with tron beaks 

Pick at your flesh and drink your blood. 

AAs a consequence of your meat-eating, 

AAs you have eaten others? flesh 
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We can find confidence in the law of moral cause and effect by believing 
in the scriptures’ parables and by the validation of the three methods of 
analysis.” Meticulously obeying the laws of cause-and-effect, it is vital 
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Now others will eat yours; 

1s you have devoured flesh and blood, 

Others will eat yours enthusiastically, 

You enjoyed the taste of meat as you feasted 
But the hornific consequences make it disgusting. 
Als a consequence of drinking akohol 

These hell-guards pour molten bronze down your throat; 
The drunken behaviour you indulged in, 
Uninhibited and unrestrainabke, 

Gave you pleasant intoxication at the time, 

But its consequences make it appear horrific. 


The wicked son suffered in the eight hot hells for sixteen 
aeons. Then he suffered the eight cold hells successively. 
After that he was reborn as a hungry ghost seven times. 
Born with a repulsive body, his food and drink were as 
boiling molten bronze, iron balls and poison. That was 
the consequence of stealing and enjoying property that 
had been dedicated to the Three Jewels. In another life 
any food that he swallowed would turn into weapons in 
his stomach, weapons that pierced his intestines causing 
him violent, intense pain. That was the consequence of 
theft. In another life the clean food that he found would 
at his touch turn into slime. That was the consequence 
of his acts of cheating and betrayal. In another birth, 
always starving, whenever he discovered some morsel, 
before he could eat 1t someone would steal it, causing 
him deep pain. That was the consequence of keeping 
people from a virtuous life. His torment seemed 
unending, until he found himself listening to Sakya- 
muni Buddha's teaching, and, thereafter, attaining 
arhat-hood. This attainment was the fruit of the slight 
remorse for his misdeeds that he had felt at his death.’ 


that we abandon negative conduct and pursue virtue. 


” Dpyad pa gsum. Direct reasoning, indirect reasoning and reasoning that 
proves the earlier and later positions are not in contradiction. T] 
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4 The Results of Negative Activity 


Negative acts result in rebirth in one of the three lower realms, which 
are the hell-realms, the realm of the hungry ghosts or the animal realm. 


The Suffering of the Hell-Realms 


The Reviving-Hell is located 32,000 miles below Lake Manasarovar. 
The other seven hot hells are situated one below the other at distances 
of 4000 miles between each other. 


The Reviving-Hell: It is said that when human beings die, those who from 
karmic causes are bound for rebirth in the hot hells will feel intense cold 
with a strong craving for heat. Then breathing stops and immediately, 
in the bardo, the intermediate state before rebirth, if we are to be reborn 
in the Reviving-Hell, we feel that we are falling down, head first, terror 
struck. In the first instant of rebirth in hell, we realise the excellence of 
human birth and understand that because of negative conduct we have 
fallen into hell, and we are overcome by terror. In the second instant, 
without a second thought, seeing all appearance as threatening, in rage, 
we scream, ‘Strike!’ ‘Hit!’ ‘Kall? Weapons, karmically determined, such 
as swords and spears, then appear in our hands, and hitting, stabbing 
and slashing at our neighbours, we endure inconceivable suffering. The 
body is slashed into hundreds and thousands of pieces and we fall into 
unconsciousness. A cool breeze coheres the pieces of the body and a 
voice from the sky roars, ‘Come back to life!’ Consciousness returns 
immediately, and as before we fight unceasingly. In that way we lose 
consciousness and are revived a hundred times a day. 


The Swrtyupasthana-sutra describes the hot hells covered in flames that 
blaze ever higher, and replete with all kinds of disease. Concerning the 
degree of heat, the Kadampas teach that fires made from bushes, thorny 
wood, sandalwood, lacquer, charcoal, apocalyptic fire and hell-fire are 
each seven times hotter than the previously listed material. The sutra 
asserts that compared to the heat of hell, the heat of a human fire is as 
cool as the touch of snow. 


The physical bodies of hell-beings, karmically determined, may be as 
huge as mountains. Their flesh is as soft as the petals of the lotus and it 
burns with excruciating high sensitivity. The pain is insupportable, but 
death will not come. Only in the Reviving-Hell are we vouchsafed the 
mercy of fainting away. 
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Lifespan in the Reviving-Hell is 500 years in local time, but the length 
of a day is 9,000,000 human years — 1,620,000,000,000 human years in 
all. 


The Black-Line Hell: Hell-guards, such as the bull-headed thug and the 
vicious serpent-headed and pig-headed yakshas, lay us on our backs or 
on our stomachs on burning iron ground, and draw eight black lines 
from the top of the head to the soles of the feet, and sixteen from right 
to left and left to nght, and then saw down the lines as carpenters cut 
lumber. The pieces spontaneously reassembled, they then hack the body 
with hatchets and chop it with axes. They wrap it round with burning 
wite, and we suffer like a piece of dough squeezed in the hand. 


Lifespan in this hell 1s 1000 years local time, but the length of one day 
in the Black-Line Hell is 36,000,000 human years, so that residence in 
this hell is 12,920,000,000,000 human years. 


The Crushing Hell: From the east a sheep or a goat that we once killed 
advances on us as mountainous monsters, and frightened, we escape to 
the west. But from the west, similar mountainous creatures advance to- 
wards us. All sharing the same karma, we are trapped, crushed between 
the two mountainous creatures, so that blood and pus flow copiously 
from the orifices of our bodies. We lose consciousness, but are revived 
and suffer the same insupportable crushing repeatedly. 


We suffer crushing in many different ways. Sometimes we are crushed 
and squeezed like sugar cane between metal rollers; piled up together in 
fields of burning iron and pounded by gigantic iron hammers; trampled 
and pounded by monstrous animals with iron hooves like threshed 
grain; ground to powder in iron grinders of varying size; crushed flat in 
an instant under iron mountains falling from the sky. 


Lifespan in this hell is 2000 years local me, but the length of a day in 
the crushing hell is 14,400,000, 100,680,000,000,000 human years in all. 


The Wailing Hell: Reborn in this hell, we search frantically for a place of 
refuge from torment. We may find an tron cell, for example, to escape 
into, but it turns into a tank with no exit. Its four walls, floor and 
ceiling blaze with fire, a tank of flames and losing hope of shelter, we 
scream clamourously and cry piteously in constant pain. Exits 
occasionally appear and we jump towards them for escape, but, the 
terrifying hell-guards seal the opening and we suffer endless pain. 
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Sometimes we do seem to escape, but outside carnivorous birds and 
beasts pursue us and we prefer the shelter of the burning iron cell, our 


only refuge. 


Lifespan in this hell 1s 4,000 local years, each day the equivalent of 
576,000,000 human years, 829,404,000,000,000 human years in all. 


The Great Wailing Hell: Reborn in this hell we are trapped 1n a double- 
walled iron cell. Our cries fill a space replete with flame. Lifespan in this 
hell is 8000 years local ttme where each day is 2,304,000,000 human 
years making 6,635,520,000,000,000° human years. 


The Scorching Helk In the scorching hell, we are boiled like rice in an 
infernal metal pot several miles in diameter filled with boiling molten 
bronze. The guards constantly pierce us with blazing spears and the lord 
of death fishes us out and placing us on a red-hot metal plate flattens 
us with an iron mallet. 


Lifespan in this hell is sixteen thousand local years, where the length of 
a day is 9,216,016,000, which makes 53,084,160,000,000,000t human 
years in all. 


The Intense Scorching Hell. Here we are boiled in an infernal cauldron until 
the bones of our skeleton are disconnected. The guards reconnect the 
bones, the bones regain their flesh and the boiling continues. Even as 
we are boiled down to a skeleton, consciousness is retained and feels 
the agony. Other agonies are suffered like impalement upon a trident, 
and encasement 1n a burning iron sheath. 


Lifespan in this hell 1s half an intermediate aeon. 


The Hell of Ultimate Torment. Here the body is four or five miles high. 
Flames shoot at it from eleven directions — from the ten directions and 
from inside. Our arteries and bones burn like amber. Nothing will be 
distinguishable tn the bonfire but our feeble cry. Sometimes the dancing 
lords of death mix us together with glowing ashes on a burning iron 


” One gtam dkrigs is counted here, the highest number, so I have taken it as 
ten rub bkram chen po. In other texts, gram and dknigs are two different 
numbers, gfam lower and d&ngs higher. TT 

* One gtam dkrigs chen po is listed, and I have counted it as one hundred rab 
bkram chen po. VV 
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field; they force us to climb up and down burning iron mountains; and 
they pull and stretch out the tongue like the wet skin of an ox, stretching 
it on a burning iron field, nailing down the edges with hundreds of iron 
pegs. Forcing us onto our backs, they pour boiling copper liquid into 
our mouths and we suffer hugely with inconceivable torment as mouth, 
throat and organs burn. 


Lifespan in this hell is one intermediate aeon. The Svrtyupasthana-sutra 
declares, ‘Compared to the Hell of Ultimate Torment, the experiences 
of other hot hells are like the experience of the god-realm Paranirmita- 
vasavarttin.’ 


The Sixteen Peripheral Hells. On the outskirts of the eight hot hells are the 
sixteen peripheral or neighbouring hells." When the karma of suffering 
in the hot hells has diminished, a door in the wall will open and we will 
flee. But we cannot escape! 


The Marsh of Burning Embers. \n the east, we see a shady trench and run 
to it, but it turns into a ditch in a marsh blazing with embers over many 
hundreds of acres. Crossing it, placing one foot after the other, we sink 
up to the knees in the marsh of embers and our skin, flesh and blood 
burn. As we raise a ruined foot, at each step it is healed, again and again. 


The Swamp of Putrefaction: Not far from the marsh, we see a river, but it 
turns into a swamp of putrefaction with mud and decomposed corpses. 
In trying to cross it, we fall into it, and the body sinks into the 
mire where worms with razor sharp beaks tear the skin, flesh and 
veins, and devour our very marrow. 


Road of Razors: We see what seems to be a pleasant meadow nearby, but 
when we arrive there it turns into a road of razors, and we suffer the 
constant slashing of our feet. 


The Forest of Sword-Leaves. After crossing the road of razors, we see what 
seems to be an attractive forest. Wishing to rest at last, we enter the 
grove, but it turns into a forest with razor-edged leaves. The branches 
and leaves of the trees turn into swords and sharp knives, and, shaken 
by hurricane winds, they slice our body into pieces. Then, from the top 
of a shalmali tree, we hear the voice of a former lover calling us and 


* Of the four ‘neighbouring hells’, four on each side of the hot hells make 
a total of sixteen. TT’ 
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while climbing up to answer the call we are torn to pieces by the leaves. 
Then, called from below, we are torn by the leaves as we climb down. 
At the top, a bird with an iron beak pecks out our brain and eyes. 
At the bottom, an angry dog with iron fangs tears us apart. (Because 
the instruments of the shalmali trees are similar to the trees of the 
forest of sword-leaves, these two hells are listed as one.) 


The River Without a Ford: After leaving behind the Forest of Sword- 
Leaves, chased by the lords of death and fleeing from them, we fall into 
the river without a ford that is filled with boiling brine, and we suffer. 
We are unable to escape from the river until our skin and flesh dissolves 
and only the disconnected bleached pale bones of the skeleton remain. 
The lords of death reconstruct the skeleton from the bones, which are 
covered by flesh again and again. Burning iron balls are forced into our 
mouths and we are fed molten copper. 


If a residue of negative karma remains, from the River-Without-a-Ford 
we return to the Marsh of Burning Embers. The same suffering is to be 
endured on the north, west and south sides of the hot hells. Some of us 
bypass the hot hells, only to suffer the Peripheral Hells. 


The Eight Cold Hells: About ten thousand miles away, to the north of the 
hot hells, are the eight cold hells, stacked one below the other. Those 
of us who are to be reborn there feel hot at the time of death and have 
a strong craving for coolness. After death, we take birth in the Hell of 
Blisters and suffer the torments there. 


The Hell of Bésters. Our naked bodies, without shelter, clothes or shoes, 
and without any light-source, such as the sun, will be lashed relentlessly 
by the force of fierce wind swirling with snow, and the whole body will 
be covered with blisters. 


The Hell of Burst Ba&sters. Here our blisters are lashed with a harsher cold 
wind from all four directions. The blisters burst and blood, pus and 
lymph pour out. Maggots eat our body down to the marrow. 


The Hell of Chattering Teeth: In the previous two hells, the body can move 
a little, but here we cannot move at all. Our teeth chatter as we are 


tormented, frozen and shivering, with even greater suffering from cold. 


The Hell of Lamentation. This hell and the next are named after the way 
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their denizens shriek in pain. Here, tormented by yet greater suffering 
than in the previous cold hells, we scream in pain: ‘Aahhgh!’ 


The Hel! of Groans. Here we can only cry, ‘Ahchu! For those suffering in 
these hells, our bodies for the most part are solid blocks of ice. The hell 


is so-named because of the intense sound of our cries. 


The Hell of Utpala Lotus-like Cracks, the Hell of Lotus-like Cracks, and the 
Hell of Deep Lotus-hke Cracks. The inmates of these three hells cannot 
move their bodies or make even the least sound. A bluish complexion 
will turn red and our body turned to ice will crack into eight parts, ten 
parts or more. 


According to the Actualty of the Stages, the lifespan of sufferers in the 
eight cold hells is half the lifespan of those in the corresponding eight 
hot hells. The Absidharma-kosha,;4 describes it: imagine a container that 
holds twenty measures of sesame seeds; remove a single seed at the end 
of every hundred years; when the container is emptied, lifespan in the 
Hell of Bhsters would be complete. Lifespan in each successive hell is 
twenty times greater than the previous one: lifespan in the He// of Burst 
B&sters is measured by twenty such containers emptied of sesame seeds; 
the He// of Chattering Teeth, 400 containers; the Hed/ of Lamentation, 8,000; 
the He// of Groans, 160,000; the He// of Utpala Lotus-like Cracks, 3,200,000; 
the Hel/ of Lotus-tke Cracks, 64,000,000; and the He// of Deep Lotus-like 
Cracks, 1,280,000,000 containers of sesame seeds. 


The same sutra claims that birth in the cold hells follows from causing 
others’ death by freezing after stealing their clothing and shoes, or 
caused by stealing the clothing of monks, or stealing lamp-offerings to 
the Three Jewels. Birth in the hot hells 1s caused by burning beings alive 
and by burning houses of learning. 


The Ephemeral Hell: A gentleman called ‘SShriman’ went to see Arya 
Maudgalyayana* on Vulture Peak. On the way, he saw a being in the sky 
with a body the size of a house, burning and screaming — that was the 
rebirth of a butcher. Nearby, he caught sight of another being who was 
nothing more than a heap of bones joined together by tendons, but still 
moaning — that was the rebirth of the butcher’s assistant. Yet another 


* Maudgalyayana, a principal disciple of Sakyamuni Buddha, secured his 
mother’s release from hell by inducing monks to offer food, dank and 
shelter to the spirits of her ancestors. 


Instruction in Liberation (1) 53 


being, afflicted by immense swollen testicles, screamed in agony when- 
ever he moved a muscle — that was the rebirth of a castrator of farm 
animals. 


The monk Sangharakshita noticed hell-beings trapped in pillars, walls, 
tree trunks, flowers, fruit, rope, brooms, basins, mortar and boats, all 
kinds of material objects. 


The ephemeral hell realm 1s also described in a story told by Shrona. 
Citizen Pelkye went to the shore of the ocean by holding on to the robes 
of Maudgalyayana. He saw a denizen of the ephemeral hell there whose 
body was in the form of a tree. From its deepest root to the top-most 
twig, the leaves and branches were being eaten by hosts of insects, and 
the tree was moaning. That rebirth was caused by enjoyment of the 
possessions of the monastic community without permission. 


The Suffering of the Hungry Ghosts 


Five hundred miles from the city of Vaishali in India is the hungry-ghost 
city of Kapila, where the chief of the hungry ghosts, Dharma-king 
Chogyal Phenche, lord of death, resides. Chogyal Phenche had been 
reborn in this place of torment due to the dire effects of his wicked 
deeds, while through the long-term effects of his virtuous deeds, he still 
enjoyed divine joy and happiness. The Hundred Karmas* text describes 
the many various forms of suffering that his retinue endures; that text 
offers copious details concerning hungry ghosts. ‘Scattered hungry 
ghosts’ includes tsen, gyelpo, theurang, shinje and dre,* all of which 
appear in the human realm as spirits or ghosts. Their afflictions are six- 
fold: hunger and thirst, heat and cold, exhaustion and terror. 


Their manner of suffering is threefold. Some may experience objective 
obscuration, seeing a delightful stream in the distance, for example, but 
upon reaching it they encounter men waving weapons who prevent 
them from drinking; or, alternatively, the river turns into a stream of 
blood and pus and if they attempt to drink from it, the river vanishes, 
leaving only dry pebbles or a heap of excrement. They suffer terrible 
despair. 


Some face internal obstacles to sating their hunger and quenching their 


thirst and due to their negative karmas, they may find, for example, that 
their mouths are as small as the eye of a needle and their bodies the size 


* Brsan, reyal po, then rang, gshin re, ‘dre. 
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of a mountain, while their feet are as thin as stalks of straw. They suffer 
famine, and even if they find a morsel to eat, their mouths are too tight 
to allow admission, so swallowing is quite impossible. Their stomachs 
stay forever empty, and on top of all this, they are unable to stand up. 
Some are able to locate water, but pouring it into their mouths some 
substances within dry it up and evaporate the liquid. They suffer 
inability to drink any water that they may find. 


In some others, the enormous goitres that block their throats hinder 
swallowing even a sesame seed. No one harms them — it is their own 
personal disability that prevents them from eating and drinking, and 
hunger and thirst create increasing despair. 


Some experience constant transformation of food and drink, suffering 
horribly when the food they are eating or the liquid they are drinking 
bursts into flames. Some, known as ‘shit-eaters’, are tormented by the 
transformation into filth of whatever they put into their mouths. Some 
of them, unable to find food of any sort, tear out and chew their 
veins and nerves, causing unbearable pain. Their bodies are 
starved and dark. Their faces are sometimes covered with hair. They 
keep licking their dry lips with dry tongues. They wander aimlessly. In 
summer, even in moonlight, they suffer from heat. In winter, even in 
sunlight, they suffer from cold. 


Others suffer dehydration: their bodies are dry and desiccated, like dry 
sticks, and held together by veins and nerves, like straw zombies. When 
they move, their bones and joints rattle against each other, like parts of 
an old cart, the fnction sometimes producing sparks. 


All hungry ghosts suffer from constant fear, living in constant terror. 
The weak are victimised and finally killed. Some live in eternal fear of 
being buried alive, and others of being bumt by exorcism performed by 
lamas. 


The lifespan of a hungry ghost, according to both the .4ctuakhty of the 
Stages and the Abhidharma-kosha, 1s five hundred of their years, when a 
day for a hungry ghost is the equivalent of a human month. Thus, their 
lifespan is 1,500 human years. 


The Swrtyupasthana-sutra, however, claims that the lifespan of a hungry 
ghost is 1,800,000 human years. In that sutra it is described how hungry 
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ghosts suffer from eating fire, drinking molten bronze and swallowing 
iron balls, similar to the torments suffered by hell-beings. 


The cause of rebirth as a hungry ghost is avarice and greed; another 
cause of such rebirth is abusing holy beings by calling then hungry 
ghosts. 


The Suffering of the Animals 


Great masses of animals, like whale-like makara, fish, crustaceans, frogs 
etcetera live in the ocean, filling it like a pot overflowing with soaked 
grain. The bigger ones swallow the smaller ones; the smaller ones slash 
the bodies of the bigger ones. Makara, the fish Midnagra, and many 
others, are huge like hills and they can sleep for a hundred years. When 
they are awake and drink water, they may gulp down a river-full that 
teems with numerous fish and crustaceans. But when they are asleep, 
all kinds of underwater creatures chew their flesh. When this becomes 
unbearable, they rub their bodies against rocks and crush many other 
animals, turning acres of the ocean red with blood. While they are being 
eaten by other creatures, unable to tolerate the pain, they jump out of 
the ocean. The lords of death catch them and chop them up with axes. 


Many other animals endure hellish experience in other animals’ bodies. 
The details of this can be learnt from the sutras. There are also animals 
that live in the lands of darkness. Some animals live in herds or small 
groups, mainly in the lands of humans. 


Animals endure five kinds of suffering. First, they are cursed by the 
dread of being devoured. Powerful animals, such as tigers, lions, bears, 
brown bears, jackals and wolves live by killing and devouring weaker 
animals. Falcons kill small birds; small birds kill insects. 


Secondly, animals suffer from dullness and stupidity. They are not only 
ignorant of karmic cause and effect, the existence of past and future 
births, and the benefits of liberation, but they are unable to distinguish 
between being led to the abattoir and being set free. Even when the 
slaughterer is standing next to them, they do not know him. Monkey is 
one of the most intelligent animals, but even he does not know how to 
untie the knot of the rope that tethers him. What can we say about 
other, more stupid animals? 


Thirdly, animals suffer miserably from heat and cold. Those animals 
that live in the ocean suffer from heat in summer when the rays of the 
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sun bring the salty ocean to boil, while in winter, trapped under ice, they 
suffer from the cold. Animals who live in herds also suffer from heat 


and cold. 


Fourthly, animals suffer from hunger and thirst. Many of the animals in 
the ocean have huge bodies that resemble boneless flesh. They have 
neither legs nor feet, and possess small mouths and eyes. The suffering 
of hunger haunts their whole life because it 1s hard for them to find 
even a mouthful of food, and because their movement is restricted. 
Even animals such as wolves that constantly search for prey are not 
always successful in finding food, and sometimes starve to death. Stray 
dogs are always busy searching for food, but it 1s hard for them to find 
sustenance; with bones barely covered by skin, they wander the streets 
hungry and thirsty; they devour filth, whatever little they can find, with 
people shouting, “Thief! and beating them with sticks. 


Fifthly, servitude is the fate of animals such as horses, mules, donkeys 
and do (yaks crossed with a cow). They are forced to plough, to carry 
loads and to be ridden by humans. ‘The feeble ones have nothing but a 
little straw for food. Heavy loads tied tightly to their backs, blood and 
pus drip from their sores. Beyond this, they are allowed no rest. Beaten 
with sticks, they are forced to climb up and down mountains or to walk 
up and down the fields. Animals are also killed for their wealth: oysters 
are killed for their pearls, elephants for gi-wang” and for ivory, deer for 
their antlers, and tigers, leopards and otters for their fur. 


Animals, such as wild asses and antelope, are killed by hunters for their 
meat and blood. Some kinds of prey are extracted from their dens by 
water poured in or smoke pumped tn and thereafter shot with guns. 
Some are thrown from cliffs; others tied with rope and their throats slit. 


Wild animals have neither rest nor sleep. They must be perpetually alert 
to the danger of death from hunters and from other predators. Their 
lives always end in terror, no escape possible. 


Domesticated cattle and sheep, and their calves and lambs, are raised 
and sold in the market for profit. Then consider the maternal type of 
animal whose wool is sheared for our clothing and whose milk we drink 
year in and year out. When those animals become old, they are given no 
opportunity to die naturally — they are slaughtered by their owner or by 


’ Skt. gorochana — an anthelminthic medicine. 


Instruction in Liberation (1) 59 


a butcher. Some animals are cursed by perverted shamans who burn 
them alive or tear out their hearts, intoning, ‘We offer this sacrifice to 
the protecting gods!’ etcetera. Others die from various illnesses, fire, 
water, earth, snow or rain. Nagas that live in lakes and seas are always 
at the mercy of gulls and other birds, and they suffer from hot sands. 


Regarding the lifespan of animals, Nanda and Upananda of the naga 
realm, and some others, can live for an aeon, but the lifespans of most 
animals are unpredictable. 


The causes of rebirth in the animal realm include a lack of respect for 
the teaching and teachers, cursing monks as dogs, and similar offences. 


The Suffering of the Human Realm 


The human realm is the lowest of the three higher realms. The initial 
suffering in the human realm ts the pain of birth. At the beginning of 
this aeon, birth was instantaneous; King Mandata came into the world 
through birth by heat-and-moisture; the thirty-three sons of Anuradha 
came via egg-birth; most humans, however, are born from the womb. 
The most meritorious human beings enter a womb believing that they 
are entering a mansion or a garden and need to climb up, higher and 
higher, to the top floor. Those with less ment take their consciousness 
into the womb feeling as if they are entering a thick forest or sheltering 
under a wall to escape the threat of a rainstorm. Some take eight months 
to be born and some ten months, but most will be born in nine and a 
half months, or thirty-eight weeks. 


During the first week in the womb, consciousness and all tactile 
sensation are one, feeling like the agony of being fried or boiled in hot 
water. In the fifth week, ‘forming into the shape of a ball’, when the 
five outgrowths (limbs and head) emerge from the embryo, sensation 
is like the agony of being stretched out on a table by five strong 
people, while another person rolls us out as if we were dough. As 
our body continues to grow, the suffering increases. 


We suffer unbearably, it is said, because the womb is constricted, dark, 
filthy and stinking, and we are enwrapped in raw flesh. If our mother 
consumes hot food or drink, we feel as if we were being boiled. If she 
ingests something cold, we feel as though we were falling naked down 
a glacier. If she eats too much, it as if we were being crushed between 
rocks. If she eats too little, we suffer as if we were hung up in the sky. 
When she runs or jumps, we suffer as if we were tumbled down a high 
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mountain. When she has sexual intercourse, we suffer as if we were 
lashed with a whip of thorns. At the time of delivery, we suffer as if we 
were squeezed through an iron pipe. When we are clothed for the first 
time, we suffer as if we were thrown into a thorn bush. 


The suffering of aging increases as youth diminishes. We lose the 
brightness of our complexion, and the power of our sense-faculties 
dwindles. Our eyes no longer see clearly, and ears no longer distinguish 
sounds. Due to sensory impairment, we are unable to enjoy images, 
music, fragrances, tastes and touch as we once did. When we try to 
stand up, it is hard to heave up our bodies. When we sit down, our body 
gracelessly hits the ground. Our children, relatives and acquaintances 
no longer indulge us. We become depressed and our bodies become 
weak. If we wear thin clothes, we feel cold, yet if we wear heavy coats 
they weigh us down. W’e eat less because our digestion is weakened. 
Our back becomes bent and we need a cane. Our complexion dims and 
wrinkles make us appear to frown. Our body trembles, our head nods 
and limbs shake. Our hair turns grey. Our skin ts rough and covered 
with blotches and creases. At the smallest movement, we wheeze and 


gasp for breath. 


Then the suffering of sickness: even when we are young, when sickness 
strikes we lose weight, our skin dries and our energy declines. We take 
to our bed and it is hard to move, and we are unable to respond quickly 
when our loved ones ask us how we feel. We are frustrated by such 
sickness, and become irritated by those who help us. Our behaviour and 
character change, and our attitude 1s harsh and irritable. Pain torments 
the body and sorrow the mind. Both days and nights are too long, and 
we feel even a brief moment as an eternity. We have no choice in eating 
and drinking, for our preferences aggravate the illness. We must submit 
to odious medicines and treatments. If our illness 1s contagious, people 
shun us and we die alone. If we lose eyes or limbs due to misfortune, 
we suffer our whole life long. 


Then the suffering of death — when neither medicine nor prayers can 
help or heal us, when everyone concludes that we are dying, aware that 
we leave all the happiness and wealth of this life behind us, we die in 
fear and terror of the repercussions of our mean transgressions and vile 
actions. 


In general, suffering is getting what we do not want, like confrontation 
with enemies or robbers attempting to steal our food and wealth, or 
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trying to kill us; like enslavement or involvement in wickedness that 
causes destitution in this life and the next; like poverty caused by theft 
of our possessions or like loss of life as punishment by the government. 


Suffering is enduring illness, difficult circumstances, hunger, fire, floods 
etcetera; it is ending up with the four undesirable aspects of the eight 
worldly concerns.” Psychologically, we may suffer from encounters 
with vicious frends or companions and by the commission of sin and 
any harmful activity. 


Suffering is losing our loved ones. We suffer through deprivation of the 
four desirable worldly concerns.t We suffer at the death of our children 
and friends and at separation from them. We suffer at the loss of a 
companion when he or she is snatched by force. We suffer at a fall from 
riches to destitution. We suffer the loss of social status. We suffer the 
loss of eyes or limbs. Psychologically, we suffer from deprivation of 
virtuous thoughts, from abandonment of righteous conduct, etcetera. 


Suffering is failure to attain our just deserts. Farmers suffer from loss 
of the fruit of their hard work when they fail to recover the value of the 
seeds they planted. Herders pass their lives caring for domestic animals 
day and night without sleep, without reward. 


Traders suffer from endless travel in fair weather or foul, in heat or 
cold, or in rain or storm, climbing over high and narrow passes, their 
horses and yaks at constant risk of loss, injury or death. Moreover, as 
much wealth as we possess, that much suffering must we endure. 


The Suffering of the Demi-Gods 


There are four main demi-god cities: The City of Light, the City of the 
Moon Garland, Excellent Abode and the Unmoving City. They are 
situated one above the other around the base of Mt. Sumeru up to the 
top, some 84,000 miles. Rahu, Garland Neck and the others,} the lords 
of those cities, are prosperous, but due to their inveterate tendency to 


* The four undesirable aspects of worldly concern: the unhappiness of not 
obtaining what we want; of hearing unwelcome words; of joylessness; and 
of being insulted. ‘IT 

t The four desirable aspects of worldly concern: the happiness of obtaining 
what we want; of hearing enchanting words; of being joyful; and of 


being praised. TT 
+ Sera gcan mgul phreng. 
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hate the gods, jealous of the gods’ prosperity, they descend to the sea 
level of Mt. Sumeru and fight with them. In that battle, their leaders are 
repelled by Indra’s five god-realm protectors, army divisions called the 
Virtuous Nagas, the Vessel Holders, the Garland Holders, the Ever- 
Intoxicated and the Four Great Kings (Chaturmaharajakayika).If the 
gods fail to repel the demi-gods, however, Indra, surrounded by his 
thirty-two chieftains, mounts an emanation of the elephant Firm-on- 
the-Earth and bathes in the garden Enhancing Aggression and with his 
four army divisions,* all caparisoned and ready and eager to fight, then 
engages the demi-gods on the southern side of Mt. Sumeru. The gods 
inflict defeat on the demi-gods by sending down a storm of weapons 
that turn the ocean into a sea of blood. In the city of Moon Garland 1s 
a lake in which appears the reflection of either victory or defeat, and the 
demi-gods’ families, watching the defeat of their loved ones, mourn in 
dismay and Rahu eclipses the sun or moon with his hand and lets out 
howls of fury known as ‘the groaning of the mountains’. 


The Suffering of the Gods 


The six types of gods of the realm of desire enjoy long lives in ease and 
splendour, but they suffer intensely from the five signs of approaching 
death: their complexions turn ugly; melancholic about their imminent 
demise, they tre of sittng on their thrones; their flower garlands decay 
in the sudden absence of fresh air; their clothes become dirty as the air 
of the heavens becomes polluted; and they begin to perspire from their 
armpits and the pores of their bodies. 


They also suffer the five secondary signs of approaching death: their 
garments and ornaments rustle and chink unpleasantly; the auras of 
their bodies fade; drops of water cling to their skin when bathing; their 
minds become obsessive; and their eyes blink. Faced with such 
changes, realising that they are about to lose the pleasures of the 
god-realm, about to be reborn in the hell-realm or thereabouts, 
they suffer for seven god-realm days. 


Seven days of the heaven of the Four Great Kings 1s 3,500 human years. 
Likewise, seven days of the Heaven of the Thirty-Three Gods (Traya- 
trimsa) is 700 human years; seven days of Yama 1s 1,400 years; 
seven days of Tushita is 2,800 years; seven days of Nirmmaratih is 
5,600 years; and seven days of Paranirmita-vasavarttin 1s 11,200 years. 


* Military forces of cavalry horses, elephants, chariots and infantry. T'T 
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When a god manifests signs of impending death, other gods, without 
coming too close, leave a flowering branch at the dying one’s heart and 
make a prayer, saying, “When you die, may you be reborn in the world 
of men and lead a virtuous life, and may you take rebirth there again 
and again!’ 


Then as a god passes towards death, he laments, 


Alas! Where ts my emporium of wonderful chariots? 
Alas! My water gardens and my stately flowing streams! 
Oh, the sad loss of a wonder-god’s consctonsness! 

In deep lament, I cast myself down! 


The dying god’s despairing lament, however, is drowned out by the 
sounds of other gods’ joyous happiness and prosperity, which serves 
only to aggravate his suffering to a higher, inconsolable degree. 


Regarding the suffering of being slashed, pierced or killed when the 
gods fight with the demi-gods, although their limbs are hacked off, so 
long as their throats are not cut, they can be healed by drinking the 
nectar of immortality. They die only when they are decapitated. 


The suffering of the gods in their realm of aesthetic form or in their 
formless realm is not as severe as that in their realm of desire, but when 
the karma of meditation of the gods of form or the formless gods is 
exhausted, like the gods of the realms of desire, they descend into a 
lower realm, a realm of increased suffering. 


Thinking deeply about the sufferings of the six realms, and generating 
profound revulsion toward samsara, we increase motivation toward 
liberation. 


Chapter Three: Instruction Leading to Liberation (2) 
The Five Precious Nails 
and Opening the Door of the Profound Path 


[The third chapter treats the 'five precious nails’ which are inner preliminary exercises. 
It begins with homage, treated as a prologue, and then after two main headings — the 
gualities of the yogin or yogint and instructions on the five natls — the five exercises 
are desiribed. This chapter is in the form of a commentary on the Five Precious 
Nails, a preliminary practice text, and the lines printed in italics below indicate the 
paragraph that ts commented upon. 


Paying Homage 


Namo, I pay homage to the mind of All-Good... 

The first line pays homage to the mind of All-Good Samantabhadra 
— the embodiment of unitary starting point, path and goal — as the 
actual realisation of the goal. It shows that in order to realise the 
actuality of the main meditation with ease, we train 1n the ‘five nails’. 


The Persons Qualified to Meditate 


Whoever has trained the mind in the four ways of detachment from 
samsara, as described above, meditates next upon these five precious 
essential nails. 


First, people nith faith... This part teaches the difficulties of obtaining a 
life with ‘freedom and endowment’. It shows the significance of a life 
with the eight freedoms and ten endowments, and the importance of 
developing the aspiration to achieve the heart-essence in this life. 


Develop revulsion towards samsanc phenomena... This line shows us how to 
meditate upon impermanence with a strong revulsion towards samsara, 
and thus cultivate repugnance towards the worldly concerns so 
admired by mundane people, such as wealth, fame, status, humbling of 
enemies and protection of friends. We know that prosperity and 
worldly success have no value and provide nothing lasting because all 
things pass, all things inevitably and quickly vanish. Mundane affairs 
have no potential to provide either temporary or permanent happiness 
or benefit, so what is it that does provide that potential? 
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And search for pure, essential heart-meaning... Pure view, in general, has two 
aspects: the mundane view and the transcendent view. Here the ‘pure 
essential heart-meaning’ is the mundane pure view of belief in karmic 
cause and effect. Considering the unfailing, multiplying effects of 
karma, we gain certainty in the cause and effect of both virtuous and 
negative action. Accordingly, we pursue virtuous deeds and renounce 
negative acts. Pure view 1s the essence and the ground from which our 
happiness and benefit spring. Thus, this verse teaches us to seek truth 
through pursuit of positive karma and renunciation of negative karma. 


Properly think of the suffering of the lower realms... This line instructs in the 
miseries of samsara. In general, we should see the whole of samsara 
pervaded by suffering, as described above. Thus, first contemplate the 
suffering of the lower realms, of the torments of extreme suffering. 
Then think that even the happiness of the higher realms is nothing but 
the causes of birth in inferior realms. 


In a solitary place, with only necessary provisions, sit on a comfortable seat { and 
begin the meditation upon the five essential natls...Vhe yogin should collect 
provisions, neither too much nor too little and settle in seclusion. 
With a feeling of freshness in the body, he should sit on a 
comfortable seat in the sevenfold posture of Vairochana. The nitual of 
the five essential nails incorporating all the many contemplations of the 
jeweline precious buddha-dharma, we should begin our meditation. 


The Instruction to be Applied 


The instruction consists of the ‘five nails’. The first is the nail of both 
refuge and generation of enlightened mind; the second is the nail of 
accumulation of virtue and awareness through mandala offerings; the 
third, the nail of visualization and recitation of Vajrasattva; the fourth, 
the nail of impermanence, which inspires us to turn towards reality; and 
fifth, the nail of guruyoga. These are treated below. 


1. The First Nail: Going for Refuge and Generating Bodhichitta 


In brief, this is taught by the four lines that begin with: Myse/f and 
all beings of the three realms... 


* Khams gsum. The three realms are the realms of sensory desire, aesthetic 
form and formlessness; the threefold designation of sky, earth and subterra- 
nean realm belongs to an earlier worldview. 
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The First Nail has two parts: first, Going for Refuge, and second, Generating 
Bodhicitta. 


Going for Refuge 


Visualization of the Places of Refuge: 
In the sky above the crown of my head... 
With one-pointed faith, I go for refuge... 


In the front, visualize a beautiful meadow. In the centre of that meadow 
is a wish-fulfilling tree with immense branches; at the top of the tree is 
a flower with four petals, wide and vast; at the centre of the flower, on 
a pistil, are a sun and a moon seat; on that seat visualize the root guru 
in the form of Dorje Drakpo Tsal who embodies the masters of the six 
transmissions.* His body radiates sublime splendour; his mind is joyful 
and he smiles radiantly. 


On the petal to the east, visualize the buddhas of this excellent age (our 
Teacher Sakyamuni, the Sage Krakucchanda and others), as well as the 
buddha-deities of the old tantras (the eight yidam) and the new tantras 
(Kalachakra and others). 


On the petal to the south, visualize the volumes of sutra and tantra (the 
excellent teaching of the sugatas), the books resounding with the sound 
of their teaching. 


On the petal to the west, visualize the precious sangha, including the 
three bodhisattva lords (Manjushn for wisdom, Avalokiteshvara for 
compassion and Vajrapani for power), Maitreya and many others, the 
sangha of the bodhisattvas, and the eight disciples of the Hinayana 
sangha. 


On the petal to the north, visualize dharma-protectors such as Six- 
Armed Mahakala, Ekajati, the guardians of the treasure-texts, and the 


twelve tenma, the treasure-protectors. 


Before oneself, in front of the refuge tree, visualize one’s father to 
the right, one’s mother to the left and one’s enemies. Around oneself, 


” Breyud drug: mind to mind, symbolic, oral, compassionate blessing, dakini 
mandate, and empowered aspiration transmissions. ‘1’! 
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visualize the beings of the six realms in a huge gathering. 


The Ways of Going for Refuge 


The common way of taking refuge: Consider how all beings suffer, 
and when a sense of distress has been aroused, realising the virtues of 
the Three Jewels, recite the following words to evoke with trusting 
faith all the places of refuge. .4dus/... 


Then say, ‘We and all other beings wandering in samsara in the three 
realms, due to the force of our karma and afflicuve emotions, go for 
refuge to the Three Jewels, which are endowed with unexcelled virtues 
of knowledge, compassion and power. We depend upon these places of 
refuge for protection and emancipation from the suffering of attach- 
ment to both samsara and nirvana.’ 


Say, ‘Please let us see directly the face of pristine primal awareness, the 
clear light that is ready to be awakened in the nature of every individual. 
This light is the sole means of purifying the two obscurations, cognitive 
and emotional. It eradicates the negative karmas created by the darkness 
of nonrecognition, like pulling out a tree with its roots. Nonrecognition 
is a lack of awareness of the essenual nature of all experience and it is 
the root of all karma and afflictive emotion. Please do not abandon us. 
Please take care of us, all beings of the six realms, with your gracious 
protection untl we attain the enlightened heart-essence.’ 


Then the specific way of going for refuge: Think, ‘I go for refuge to the 
precious lama in the form of Dorje Drakpo Tsal sitting at the centre of 
the refuge tree, seeing him as the teacher who guides us to refuge. He 
is the sole source of all the virtues of the paths and the levels as well as 
of the common and supreme attainments. 


‘By accepting them as my guides in the refuge, I go for refuge to all the 
buddhas and the hosts of buddha-deities on the eastern petal. May they 
protect me from the fears of samsara and from attachment to the peace 
of nirvana, spontaneously exhibiting the four appropnate enlightened 
activites (pacifying, enriching, subjugating and destroying), employing 
whatever means are appropriate to lead beings who can be trained to 
the unitary fourfold dimension of pure being.’ 


Then think, ‘I go for refuge in the true buddha-dharma, the path that 


leads to the end of all suffering, manifest in books, on the southern petal, 
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by viewing that buddha-dharma as my actual refuge. Buddha-dharma ts 
the path to cessation of suffering, the freedom and realisation of the 
paths of both training and the path of no-more-training, which 
are taught in the sutras and tantras through Sakyamuni Buddha’s word. 
The method that destroys intellectual and afflictive emotional 
obscuration 1s manifest as the sounds and letters that appear 1n books.’ 


We think, ‘I go to refuge in the bodhisattvas, the noble ones of various 
levels of attainment, and buddhas manifesting as bodhisattvas, on 
the western petal, by viewing them as support in realising the refuge. 
With immense compassion towards all beings without partiality, 
bodhisattvas fulfil beings’ anticipation of both temporary and 
ultimate happiness.’ 


We go to refuge in dharmapala protectors on the northern petal, the 
manifestations of the buddhas and bodhisattvas taking wrathful 
and frightening forms to dispel the obstructions on the paths and 
levels for the realisation of the trainees.’ 


Recite the following lines of the refuge prayer repeatedly: Soume of every 
virtue... 


The Precepts Associated with Taking Refuge 


Precepts of Omission: After taking refuge in buddha, we shun worldly 
deities as refuge. After taking refuge in the buddha-dharma, we refrain 
from activities that harm living beings. After taking refuge in the sangha, 
we do not associate with cynics and others who have no faith in the 
Three Jewels. 


Precepts of Commission: After taking refuge in buddha, we respect 
buddha-images, even broken images, showing them devotion by seeing 
them as real buddha. After taking refuge in the buddha-dharma, we are 
disrespectful even to a fragment of an alphabetical letter, but treat it 
with respect. After taking refuge in the sangha, we are respectful to 
sangha members, including those who have violated the vows, treating 
them with respect like pure and precious members of the sangha. 


General Precepts of Conduct: We always rely on virtuous friends (our 
teachers), exerting ourselves in study and meditation and offering gifts 
to the Three Jewels. In both happy and sad times, we never lose the 
sense of the Precious Ones. 


At the end of the refuge ritual, as the places of refuges melt into light, 
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first think, ‘A stream of nectar is flowing from the bodies of the places 
of refuge, entering my own and the others’ bodies. All the negative 
effects and transgressions that have arisen from breaking the precepts 
and universal laws from beginningless time are washed away 1n the form 
of silt and soot. All the sicknesses and the effects of negative forces are 
washed away in the form of pus, blood and lymph. They are excreted 
through the lower orifices of the body and its pores. They are washed 
down into a crack in the earth. Now they can never return to us. The 
hosts of the places of refuge are melting into light and merging with 
Lama Drakpo Tsal. The lotus and moon seats are dissolving into Lama 
Drakpo Tsal. Lama Drakpo Tsal is now dissolving into us. Physically, 
energetically and mentally I have become one with the Lama.’ Then we 
remain in that state of oneness without wavering, as long as we can. 
Finally, we dedicate the ment. 


Generating Bodhichitta 


We start the ritual of generation of bodhichitta by visualizing the refuge 
as witness. Think, ‘All living beings, by nature as infinite as space, want 
happiness and obtain benefit from it. Suffering hurts them, and they 
abhor suffering. Just as I am making every effort to enjoy happiness 
myself and remain free from suffering, I now apply the same dedication 
so that others too may enjoy happiness and remain free from suffering.’ 


‘Service to living beings is the main source of my advantage. Temporary 
happiness in the higher realms and the ultimate happiness of liberation 
and omniscience that I have acquired and am now in the process of 
acquiring has been realised solely by serving living beings.’ 


‘While I was wandering in samsara in previous lives where every single 
being had been my parent, every single being provided me with some 
measure of happiness. Thus, cherishing them more than myself, I 
now provide them with all manner of happiness. Self-cherishing has 
been the cause of negative karma and suffering from the beginning 
of time until now. Bearing that in mind, I sweep all selfish attitudes 
far away, and hold selfless attitudes to others as dear as myself. I 
offer to living beings all the merit of the virtuous deeds that I have 
accumulated in the past, accumulate now and will accumulate in the 
future along with the reward of those acts, which is happiness.’ 


‘By the causal power of the virtuous deeds that I have done for the 
benefit of beings, may all living beings without exception attain the state 
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of fully-perfected buddha on the supreme path of enlightenment, the 
Mahayana path. The supreme cause that leads to that fruition is the 
Vajrayana tantra. The principal teaching of the tantra is the unity of 
spaciousness and spontaneously arising pure presence, which is self- 
awareness in spontaneously arising dharmakaya. It is the unity 
intrinsically present as the nature of sentient beings, but ignorance 
of our own nature thickens our delusion and we stray into samsara. 
May all beings effortlessly realise the pure nature of ‘abiding-in-the- 


ground, just as it is!’ That is the essence of the ultimate instruction. 


Think also, ‘Living beings are unable to accomplish the path and fruit 
of the Mahayana by their own strength. For the attainment by all beings 
of fully perfected enlightenment, through every successive life starting 
from this very moment, may I enter the path of the Mahayana, the unity 
of skilful means and insight. In this way may I develop the supreme 
enlightened attitude.’ 


Then repeat: The virtuous karma that I have accumulated in the three times... 


Those who wish to train in the precepts and disciplines of bodhichitta, 
first, formally take the bodhisattva vows. Then with awareness and 
mindfulness, they reject what is to be abandoned, such as the root 
down falls, the faults and the four dark deeds,” and they accept what is 
to be cultivated, such as the six perfections,t the four methods of at- 
traction,$ and the four white deeds.‘ 


Achievement of the goal of bodhichitta depends upon the realisation of 
the real view. Development of that real view depends upon the real 
blessing of the lama. Receiving the blessings of the lama into our 
mindstream depends upon accumulation of merit, positive conditions 
and purification of negative conditions. These are taught as the following 


" To be abandoned: the fourteen root downfalls (75a Hung), faults (nyes byas) 
and the four dark deeds (nag vhos bhi). 

* Phyin drug: generosity, morality, patience, perseverance, concentration and 
meditation. 

* Bsdu dngos bxhi: the four methods of attraction: liberality, affectionate 
speech, purposeful activity and agreement in purpose. 

§ Dkar thos bxhi: to abhor false talk; to work selflessly with high motivation 
and without deceit or guile; to regard all bodhisattvas as one’s teachers; and 
to inspire sentient beings’ aspiration to the genuine unsurpassed perfect 
enlightenment, and reaching spiritual maturity. 
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four essential nails, namely Mandala Offering, Vajrasattva, Pondering 
Impermanence and the Guruyoga. 


2. The Second Nail: Mandala Offering 


In the meditation of the outer mandala offering, first, begin by invoking 
indestructible faith in the virtues of the places of refuge. Then visualize 
the outer structure of the universe, comprised of this sahaloka world 
system and the innumerable other world systems. The foundation of 
this world 1s wind, water and golden ground and on that golden ground 
stands Mt. Sumeru surrounded by seven mountains, seven oceans, four 
continents and eight sub-continents, all encircled by a wall, with the sun 
and moon above. Above the sun and moon are the six god-realms of 
desire and the seventeen god-realms of form. Visualize the riches of the 
gods, the nagas and the human world. 


Visualize the mandala-heaps of the world that we are offering as the 
world itself. Then think, ‘I am offering this to the unexcelled precious 
ones, the places of refuge, in order to perfect the dual accumulation of 
virtue and awareness for myself and others.’ 


Repeat the following as many times as possible: Namo! Powerful... 


For the inner mandala offering, repeat and visualize this: “lo the Three 
Jewels embodied as the precious lama, I offer whatever and to whom- 
soever I am attached, father, mother, friends, children, grandchildren, 
and all my possessions, to whatever I have connection in this life, to 
whatever I am bound by ego-grasping. I offer them all, visualizing them 
as divine attributes, like the seven attributes of the universal kings. May 
pure view, free from clinging, attachment and craving, arise in my mind- 
stream, and may I realise pure view directly.’ 


Then repeat the following as many times as possible: Namo! Worldly 
karma... 


The secret mandala offering consists of my body, which may be offered 
as a whole or in its parts. Regarding the offering of the whole body, it 
is visualized as a beautiful mansion, the heart visualized as a blazing 
precious jewel; the five sense-faculties visualized as five sense objects, 
such as form and sound; the eight consciousnesses visualized as the 
eight offering goddesses; and the entrails visualized as rich and glorious, 
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like the seven royal attributes.” Offer it to the refuge. Regarding offering 
of the body in parts, visualize the major and minor limbs of the body 
as the four continents and the eight sub-continents; the abdomen as the 
seven golden mountains; the upper part of the body as Mt. Sumeru and 
the Victorious Mansion; and the entrails as the eight auspicious signs, 
the seven royal attributes and the eight auspicious substances. Offer it 
all, thinking, “The world and the beings dwelling in it, along with all the 
wealth and endowments of the gods and human beings, are complete 
in my own body. By the power of this offering, please let the delusory 
distractions and errors of my meditation path dissolve. Let the unerring 
pure view arise in my mind stream.’ 


Repeat the following as many times as possible: UNG! The four elements 
of my body... 


After offering the outer, inner and secret mandalas, recetve a stream of 
blessing nectar from the refuge and let it all dissolve into light, as before. 


3. The Third Nail: Purification of Negative Conditions through 
Visualization of, and Meditation upon, Vajrasattva 


My illusory inanimate body... 

Visualize oneself in the ordinary, conventional form. Above the head, 
at a height of about two feet (30 cms), is a lotus, solar and lunar throne. On 
that sits the unborn syllable ‘A’, from which rays of light radiate 
outward uniting absolute and relative reality.1 As the lights return to the 
‘A’, the ‘A’ transforms into Vajrasattva, who embodies the five buddha- 
families. He is white in colour with one face and two arms, and he holds a 
five-pronged vajra in his right hand at his heart and a bell in his left 
hand at his hip. He sits in the bodhisattva posture. The big toe of his 
right foot touches our cranial aperture. He 1s attired with the thirteen 
vestments and ornaments of sambhogakaya. At his heart, on a lunar 
disk, is the unborn syllable ‘A’. Rays of light radiate from the ‘A’ uniting 
absolute and relative reality. Light returning to the ‘A’, a stream of 
blissful nectar descends through his big toe, to enter the crown of my 


* Long spyod rinchen sna bdun: ‘khor lo rin po che nor bu rin po che btsun mo rin po che 
blon po rin po che glang po rin po che rta mcbog rin po che dmag dpon rin po che: the 
precious wheel, jewel, queen, elephant, minister, horse, and general. 

t Don gnyis byas: also, ‘benefitting both self and others’. 
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head. All the effects of evil deeds and of obscurations, sickness and 
negative influence dissolve and leave the body through its lower 
orifices in the form of silt, pus, blood, lymph, spiders, scorpions, fish 
and serpents. All this drains out into a crack in the earth and then 
enters the mouths of the lord of death and his retinue. Think, ‘All my 
karmic credits and debts are now cleared and an enlightened attitude is 
developing in the mindstream of everyone.’ And think, ‘All denizens of 
the six realms are purified by the flow of this nectar.’ 


Alternatively, we may visualize Vajrasattva’s hundred-syllable mantra 
encircling the heart-syllable of Vajrasattva. 


According to the instruction of the Ora/ Transmission, on the crown of 
the head, at the throat, heart, navel and secret places of Vajrasattva, who 
embodies the five buddha-families, we visualize the individual Vajra- 
sattvas of the five buddha-families — Vajra, Padma, Tathagata, Ratna 
and Karma Vajrasattvas. The colours of their bodies as well as their 
mantra-circles are white, red, blue, yellow and green respectively. We 
visualize the nectar-flow of the five-fold awareness entering us and all 
the negative karmas, the obscuration of the five poisons, are washed 
away. The five aggregates of body-mind are transformed and identified 
as the Vajrasattvas of the five buddha-families. We meditate on this 
process of purification relying on the four strengths. The first strength 
is meditation upon Vajrasattva as the embodiment of the five buddha- 
families, besides the individual Vajrasattvas of the five buddha-families, 
as the strength of support of purification. The second, meditation upon 
purification through nectar-flow and recitation of the hundred-syllable 
mantra as the antidote to negative karmas and obscuration, is the 
strength of application of the antidotes. The third, possessing sincere 
regret for all the negative karmas enacted and transgressions committed 
in the past, as if we have consumed poison, is the strength of remorse. 
And the fourth, promising that ‘I will never commit these sins again 
even at the cost of my own life,’ is the strength of restoration. 


At the end of each meditation session, visualize the Vajrasattva of the 
vajra family, the one above the head, melting into light and merging into 
the Vajrasattva at the throat, who in turn merges into the Vajrasattva at 
the heart. The Vajrasattva at the secret place merges into the Vajrasattva 
at the navel who in turn merges into the Vajrasattva at the heart. Then 
the Vajrasattva who is the embodiment of all the families melts into 
light and merges into the Vajrasattva at the heart, who then merges into 
ourselves and we become Vajrasattva. Finally, we dedicate the merit. 
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4. The Fourth Nail: Consideration of Impermanence 


We must include contemplation of impermanence at the beginning of 
each ‘nail’. We must remember it at the beginning, the middle and the 
end of each exercise. The biggest obstacle to any yoga is laziness and 
procrastination, and their antidote 1s armour-like diligence, diligence in 
action and insatiable diligence, and the excellent method that generates 
such diligence is the meditation on impermanence. 


Why is the nail of impermanence included between the purification of 
negative conditions and the nail of guruyoga? Fruition of the 
actual meditation, which is the realisation of the view, depends 
upon the lama’s blessing, which itself is dependent upon devotion 
to the lama. Generation of devotion to the lama and receiving the 
lama’s blessings depend upon the successful completion of an effective 
accumulation of merit and purification. In order to inspire deep 
enthusiasm for the rite of accumulation and purification, we 
contemplate impermanence, as given above. After accumulation of 
merit and purification of negative conditions, we contemplate the 
nail of impermanence in order to generate enthusiasm for devotional 
prayers to the lama, and only then proceed to the nail of guruyoga. 
Thus, the teaching of the fourth nail is impermanence. 


The way to meditate: First, consider the impermanence of the external 
world. Think, ‘The country we live in, its cities, towns, villages, 
suburbs and citizens, fully endowed with wealth and power, every 
kind of architectural wonder, comparable to divine mansions, will 
finally turn into heaps of dust due to impermanence.’ 


The fixed container, the world with Mt Sumeru and its four continents, 
composed of earth and stone, mountain and rock, was made manifest 
through the miracle of the common karma of beings 1n the first kalpa. 
Although in its middle period the world remains constant for eighty 
intermediate kalpas, in the final kalpa it is destroyed by fire, water and 
wind. Seven times destroyed by fire and then once by water, it is finally 
destroyed by wind. After each successive destruction, it evolves once 
more, only to be destroyed again. 


Even during the periods of the world’s endurance, beings’ lifespan will 
vary, sometimes longer, sometimes shorter. Not only that, but over the 
course of a few years, months or even a few days, changes are occurring. 
Impermanence is everywhere apparent. Reflect deeply upon this. 
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Regarding the impermanence of the internal, subjective world, enemies 
and friends, high and low social status, happiness and suffering, are all 
ephemeral. Some people die young, demonstrating impermanence. We, 
ourselves, also, demonstrate impermanence, since all who are born 
must die. 


After death, due to karma and afflictive emotion, we all are bound to 
take rebirth in one or another of the six realms. As we have seen above, 
none of the six realms is beyond suffering. Pondering upon the nature 
of samsara and the beings that inhabit it, we develop revulsion towards 
it. Inspired by this revulsion, generate radical pity for all denizens of 
samsara, and enter the bodhisattva path of the Mahayana. 


Recite this: My surroundings are... 


5. The Fifth Nail: Guruyoga 


Those who practise guruyoga will already have found a qualified lama. 
A lama is necessary before engaging in any Vajrayana exercise because 
the benefits of experience on the path and realisation of the path all 
depend upon the lama. The relationship with a lama goes beyond 
the purpose of receiving instruction. From the moment of finding our 
lama, we serve and maintain him or her. Even when we realise 
buddha, we shall still have the lama as our family-lord. If we have 
faith in the lama and respect for him, maintaining vision of him as a real 
buddha, through strengthening faith and respect with appreciative 
gratitude, respectful service will occur spontaneously and naturally. 


In the first place, then, service to the lama 1s mainly through a mental 
attitude. Although the lama is always buddha, people with such negative 
karmas as ourselves lack the good fortune to be able to see the qualities 
of an actual buddha, the buddha whose body 1s adorned with the major 
signs and minor marks, whose speech 1s adorned with sixty melodious 
inflections, and whose mind sees all knowable things. Unable to tolerate 
the torment of beings of this dark age, however, buddha manifests in 
the form of spiritual friends and works for the welfare of everyone. That 
fact is clearly established in sutras and tantras, which are the teaching of 


Lord Buddha. 


We think, ‘The lama’s kindness to us is greater than all the buddhas’. 


Because of our lack of good karma, we could not become one of the 
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direct disciples of Sakyamuni Buddha, and we have been left behind, 
but through the lama’s skill in means we have been accepted. He has 
taught us the complete path of the three approaches that will take us 
easily to buddha in this very lifetime. That instruction is more profound 
than any teaching that we could have received from the Lord Buddha 
himself, even if we had met him in person. Now, practising the intent 
of his instructions, at any cost, we fulfil his wishes.’ 


We try to repay the lama with our gratitude. Consider the person who 
has not accumulated merit sufficient to become a universal king — how 
can he possess the seven royal attributes? Only he who has sufficient 
merit will attain such attributes. In the same way, we are cared for by a 
kind lama today because in the past we have managed to accumulate 
merit through faith and respect. Thus, we think today again, ‘We will 
accumulate merit through proper mental attitude and physical service 
to our lama, avoiding mistakes at all tes.’ 


Then recite the following: The Sugatas of the three times... We must meditate 
on guruyoga. 


To facilitate the perception of the lama as buddha, we visualize the lama 
not in his ordinary form but in the form of a buddha and pray to him 
with devotion. 


In the three different guru liturgies (drubtap, sadhanas) of the Northern 
Treasure tradition there are different ways of practising guruyoga. The 
following meditation is in accord with the Instructional Treatise upon the 
Three Nails’ by Vimalamitra.* 


In the space in front, visualize a precious throne mounted upon lions 
and consisting of a lotus and a lunar disc. Upon the throne, visualize 
the white unborn syllable ‘A’. Lights radiate from that ‘A’, allaying the 
suffering of the six realms. Then the syllable ‘\’ transforms into the lama 
in the form of Vajrasattva. He is white with one face and two hands 
holding vajra and bell. Visualize his body endowed with nine qualities 
of serenity: his body, face and hands having no roughness, his skin is 
soft; his muscles being well defined, he is well proportioned; his muscles 
being not too loose or tught, he 1s graceful; his joints being flexible, his 
body is resilient; his muscles being well developed with delicate skin, he 
is youthful; his complexion quite distinctive, he body is brilliant; his 


* Khrid vig gzer bu gsum pa. 


78 Boundless Viston 


body projecting immeasurable rays, he is sparkling; adorned with many 
auspicious signs, he has grandeur; superior to and overpowering all, he 
is majestic. 


In the heart of Vajrasattva visualize Samantabhadra yabyum. In front 
of them’ is Akshobhya yabyum and in the four directions visualize the 
four yabyum buddhas of the buddha-families, like Vairochana yabyum. 
In the four intermediate directions visualize the internal bodhisattvas, 
Kshitigarbha with Lasya etc. Behind are the four outer Bodhisattvas, 
Maitreya with Dhupa etc. Behind them, in the four cardinal and four 
intermediate directions, arrayed evenly, visualize the six buddhas: the 
buddha of the gods in the south-east, the buddha of human beings in 
the south, the buddha of hungry ghosts in the south-west, the buddha 
of animals in the north-west, the buddha of demi-gods in the north and 
the buddha of hell in the north-east. In the four cardinal directions are 
the four wrathful yabyum door protectors. Such are the Forty-Four 
Peaceful Deities. All of these possess the nine qualities of serenityt and 
emanate very fine rays of light into the ten directions. 


On the thirty-two channels-cum-petals of the skull-mansion of the main 
figure of Vajrasattva, visualize the buddha-deities as follows: Vajra- 
heruka vabyum, the principal, at the centre; in the cardinal directions 
are the four heruka yabyum of tantra, Buddha-heruka etcetera; in the 
four intermediate directions are eight buddha-deities — the four heruka 
yabyum of the agamas, Rakshaheruka yabyum etc; outside these are the 
eight wrathful Gauri, the wrathful females in blue holding a staff 
etcetera; outside these are the eight wrathful sorceress Tramen,’ the 
Lion-faced Wrathful Female with crossed hands eating a corpse etcetera; 
on the outside, in the cardinal directions, are the four wrathful female 
deities, the Door Keepers. Such are the thirty-two wrath ful deities. 


Visualize the twenty-eight vertebrae of the principal Vajrasattva in the 
forms of the twenty-eight powerful goddesses. 


around the body, at the ends of the beams of light, visualize halos of 
five-coloured light. In the halo on the crown of Vajrasattva’s head is 


* Ask the Lama for clarification. 

t See above. 

+ Byis dbyug. According to the Ngan song sbyong ba of the Longchen Nyingtik, 
they hold ghing dbyug (staff) and bhan dmar (skull). TT 


° Phra men. 
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Samantabhadra yabyum. To his night in halos are Vajradhara and 
Ratnasambhava; to his left are Vairochana and Amoghasiddhi; in front 
is Vajrasattva; to the rear is Amitabha. All of these are in yabyum. 


To the right of the main figure of Lama Vajrasattva, visualize Garab 
Dorje and to his left Manjushnmitra. Below them visualize Shn Singha 
and Padmasambhava. Below them visualize Vimalamitra and 
Bairotsana. In front, at the right-hand corner visualize Trisong 
Deutsen and at the left-hand corner Yeshe Tsogyal. In front of them 
all, visualize the Terton, the Great Rigzin*® Godem, with his family- 
lineage and disciple-lineage lamas, like a huge crowd. Each of them 
sits in halos of five-coloured light at the ends of light beams. All of 
them radiate from the lama. Concentrating without any wavering of 
the mind, recite the following: In the sky in front of me... 


When praying, do so with indomitable faith in the lives of the lamas 
who belong either directly or indirectly to the lineage. Pray like this: OM 
ALTLIUNG, the minds of the victorious ones... 


Pray repeatedly. At the end of that prayer, visualizing, think, “The lamas 
are merging into Vajrasattva at the centre. From the three syllables OM, 
AILMIUNG at Vajrasattva’s three sacred places, white, red and blue rays 
of light simultaneously (or successively) extend toward us. They merge 
into our three sacred places simultaneously (or successively). Through 
these rays of light, we receive the four empowerments, empowered to 
apply the path of the creative stage, the path of the completion stage 
(using one’s own channels and energies to make the body adept), 
the path of the yoga of union (using seed-essence and a consort’s 
body); and the yoga of the clear light of the ground of being. 
Through these practices, we achieve the result, which is thorough 
purification of the gross and subtle obscurations of body, speech and 
mind and attainment of the fourfold dimension of pure being (kayas).’ 


Then visualize Lama Vajrasattva gradually decreasing in size, 
melting into light, that light descending into ourselves and remaining 
in the heart centre. Remain in contemplation as the indivisibility of 
lama and pure presence wherein all mental elaboration is now fading. 


As conclusion dedicate the merit and repeat aspiration prayers: In my 
successive lives... etc. 


* Rig ‘dein: Skt. vidhyadhara, ‘Knowledge-holder’. 


Part Two 
The Auspicious Middle: 
Disclosure of the Focal Yoga 


Chapter One: The Preliminary Exercises 
That Demolish the Cocoon of the Mind 


[Part Two describes the actual training, but first it teaches the superiority of the 
innermost secret instructions and provides introductory paragraphs on etymology, on 
illustration and on purpose, and also includes sections on preparation. Destroying 
the cocoon of the mind is taught by direct introduction into the trikaya by exercises 
with the four elements; the direct introduction into pure presence through the rushen 
exercises (outer rushen) that define samsara and nirvana and release us from 
them; and direct introduction into the mind through the purifiwation of the three 
doors (inner rushen). The two latter sections are divided into parts treating 
physical, energetical and mental aspects.] 


The Superiority of the Innermost Secret Instruction 


The innermost secret instruction is superior to the precepts of all the 
common approaches to buddha in seven fundamental ways. The tantra 
Self-Liberating Reahty, otherwise known as Radiant Awareness, 
by Vimalamitra, lists them:*7 


The seven fundamental points of distinction: 

The innermost secret instruction is for acute and dull intellects alike; 
It does not depend upon words to induce buddha; 

It ts not characterized by good or bad karma; 

Nether positive nor negative karma influences the view; 

It ts not rehant upon mental analysis lke other approaches; 

It resolves the view directly; through the senses; 

And the unttary trkaya appears as vision on the path. 


The first point: No distinction is to be made between an 
intelligent mind and a dull mind. If we have extraordinary devotion 
to the lama and the teaching, and if we have diligence in unwavering 
dedication to the path, even if we are intellectually dull we can 
realise the view. In other approaches, candidates must possess 
intellectual acuity in order to realise the view. 
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The second point: Words are unnecessary for attainment of buddha. We 
realise the true meaning directly without depending upon a single 
word. This is in contrast to the views in other approaches that anticipate 
the goal by relying on words — a verbal picture 1s first formed tn the 
mind and then effort is applied to realise its meaning. 


The third point: We have no preference for either positive or negative 
karma. We do not rely on causal processes, such as abandoning 
negative action and cultivating positive action. Enlightenment is 
intrinsic and it arises spontaneously. Other approaches assert that the 
goal is dependent upon a cause, and that cause and result are 
sequential. In such approaches, mired in the anticipation of finding it, 
enlightenment is construed as a separate entity. 


The fourth point: We make no distinction at all between positive and 
negative action. We are not engaged tn a goal-oriented path of striving, 
nor do we depend upon the purification of negative karma through 
any effort. In contradistincttlon to the paths of striving, our 
contemplation of the here and now 1s free of effort. According to those 
other approaches, it is easy for those who strive in the virtuous 
accumulation of facilitating conditions to realise the view, but hard 
for those who indulge in negative acts. 


The fifth point: We do not rely upon rational mental analysis. We 
realise directly the view that 1s natural clarity without relying upon a 
conceptual ground and path. Other approaches, conversely, assert that 
the ground, path and result are established by reason; they assert that the 
realisation of a particular view depends upon intellectual critique. 


The sixth point: We resolve the view through the senses. We have the 
absolute view and that view 1s introduced to us by the lama as the focus 
of direct meditation. In particular, on the path of leap-over, we see the 
view directly with our eyes; in other approaches, conversely, 
meditation 1s a rational view constructed by logical proof where there 
is no possibility of seeing an image, with the eyes, in the now. 


The seventh point: The unitary trikaya appears in vision on the path. 
Because the trikaya (the threefold dimension of pure being) appears in 
vision along the path, we actually secure the everlasting, spontaneously- 
arising pure presence in a matrix of experiential luminous alpha-purity; 
other approaches, conversely, depend upon aspiration to attain the 
unitary trikaya as the ultimate result. 
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Endowed with these seven features, this path is held to be superior to 
all others, including those from the shravakas’ approach to the outer 
and inner tantra. 


The Preliminary Exercises That Demolish the Cocoon of the Mind 


What is the preparation for It prepares us for the primary meditation, the 
realisation of primal awareness, supra-mundane nirvana. By applying 
these exercises in advance, we reach the actuality that is nirvana. For 
as long as physical, energetical and mental cravings continue, we 
cannot reach nirvana. Releasing the physical, energetical and mental 
cravings for samsara, we reach nirvana. 


The etymology of the word ‘ngondro’ (preliminaries): The word ‘ngon’ (sngon) 
means ‘before’, or ‘previous’: These exercises are the means to release 
ourselves from all the negative effects and obscuration that have been 
accumulated through inconceivable past aeons. 


The word ‘du’ (d#) means ‘tn’, ‘when’ or ‘while’: These exercises purify 
whatever physical, energetical and mental obscurations have occurred 
in the past when our bodies were evolving. The word ‘dro’ ('gro) means 
‘going’: We apply this instruction before the main meditation, and then 
having performed these exercises in advance, we realise the actuality 
without effort and attain nirvana. 


IMustrations of the Usefulness of Pretminanes: lf the king is virtuous, his 
command precedes every task we perform. A fine horse is adorned 
with ornaments before it travels. Likewise, every preliminary training 
precedes the actual training. 


When merchants are about to set out on a journey, they first 
check whether dangers on their route may harm them. Only after 
learning of the absence of danger can they depart with untroubled 
minds. Likewise, completion of the preliminary exercises in advance 
is the sure method of realising the main meditation safely and swiftly. 


A hunted man takes refuge in an impenetrable stronghold, which his 
enemies cannot enter, and remains secluded there. Likewise, having 
completed the preliminaries in advance, we can remain on the path with 
the main meditation with undiminished energy. 


When a wanted man travels, if he has a strong escort, a safe journey ts 
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ensured. Likewise, by the power of escort-like preliminary exercises, 
which we perform in advance, our main meditation evolves easily. 


The Purpose of the Preknunanes: Preliminary exercises facilitate easy 
realisation of the main meditation and induce confidence. Similarly, if 
farmers cultivate their fields properly, they reap a good harvest in 
the autumn. 


The Sections of Preliminary Exercises 


There are three sections. As the Lamp of the Secret Keyword has it,** 


The profound preliminary exercises have three sections: 
The first leads you into 4nilary inikaya — through training 
in the four yogas of the great elements you are guided to 
supreme accomplishment. The second section takes 
you into pure preseme — by experientially defining 
samsara and nirvana you are prevented from re- 
entering samsara here and now and that is of vast 
significance. The third section is mind training — 
preliminary physical, energetical and mental training is 
crucial for cessation of reactive mind. 


1 Direct Introduction into Unitary Trikaya: 
The Four Elements 


Concerning the direct introduction into the trikaya, in Radiant Awareness 
Vimalamitra quotes*? Beyond the Sound: 


The levels of tratning in the trikaya 

“Are certainly attained by seeking the qualities of the elements 
And espectally by training in the sounds 

Of earth, water, fire and air. 


By training in the natural vibration of the pleasant and unpleasant 
sounds of the four elements without discrimination, we may soon hear 


the symbolic languages of the dakinis. 


Concerning the sounds of the four elements, Essential Instruction on 
Boundless Viston5' does not provide any clear description, only headings. 
In the Instruction Manuaf? not even the name ts given. Further, there is 
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no tradition of instruction upon it or training in it. Therefore, I will not 
attempt to elaborate it here. 


2 Direct Introduction into Pure Presence: 
The Rushen Exercises 


We train in the exercises that existentially define samsara and nirvana 
and thus release ourselves from both.* Beyond the Sound states,>° 


Without the exercises that define samsara and nirvana 
You are not able to sever links with the three realmst 
Physivally, energetically and mentally. 

I will teach you the exercises, therefore, 

That define samsara and nirvana. 


The physical, vocal and mental exercises are explained in five aspects: 
their purpose, the place of practice, the development of enlightened 
mind inducing the proper attitude, how to meditate, and training in the 
concluding contemplation (the result). 


Physical Exercises that Define Samsara 


The purpose: The body functions in ignorance; constantly we wander 
lost in samsara. In order to free ourselves from this condition, we train 
physically in the exercises that define samsara experientially. To end 
physical capture by samsara is the purpose of these exercises. 


The place: We need a quiet mountain valley, a pleasant solitary place, 
where people do not pass and where we can neither see nor hear people 
conditioned to adverse lifestyles. In such a place train in these exercises. 


Development of proper attitude: We develop the correct attitude by 
expressing this intention: ‘T will attain buddha for the sake of all living 
beings. To that end I train myself physically in the profound exercises 


* "Khor ‘das ru shan dbye ba. Vulku Thondrup consistently translates this phrase 
as ‘exercises that release us from both samsara and nirvana’. 

t Khams gsum: The three realms of samsara are the realms of sensory desire, 
aesthetic form and formlessness. 
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that precisely define samsara,* thereby releasing me from it and from 
returning to it.’ 


The practice: Concerning the physical exercises that define samsara, in 
the Last Testament it 1s clearly stated>+ 


To train in the preliminary exercises of the body, 
Act out the behaviour of the beings of the six realms, 
And then enact the activities of the Three Jewels. 


We must enact the physical behaviour of the beings of the six realms, 
such as the suffering from heat and cold of the denizens of hell, the 
hunger and thirst of the hungry ghosts, the servitude of animals, 
the wars of the demi-gods, the dying and death of the gods, and the 
birth, old-age, sickness and death of human beings. Boldly perform all 
of their activity and behaviour that comes to mind, both good and bad; 
enact it impulsively, without predilection or bias. Conclude the 
previous activity before beginning a new activity; finishing one 
activity, begin another immediately. 


The result: if we feel that we have no attachment or craving, hope or 
doubt, or that we are without discrimination in relation to these physical 
activities, that is a sign that we have perfected the physical exercises. 


Physical Exercises that Define Nirvana 


We perform the vanous physical actions of the peaceful and wrath ful 
buddha-deities, such as their physical postures and manners — whatever 
comes into the mind — impulsively. Do not prolong a particular activity 
unduly; a succeeding activity should be added immediately to a previous 
one. Train in this until the signs of fruition appear as mentioned above. 


Concluding Contemplation: After continuously performing the various 
physical activities defining samsara and nirvana, we may find that we 
have exhausted our imagination regarding the behaviour of the living 
beings of the six realms. In that case, we simply abide in the condition 
in which we find ourselves, relaxing naturally. If, however, any further 
ideas about their behaviour arise in the mind, we return to engage in the 
exercises repeatedly, until we are certain that they are exhausted.55 


* 'Khor ba ru shan: ‘that existentially defines samsara precisely’. 
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Speech Exercises that Define Samsara 


The method: The Last Testament instructs,5° 


To train in the preliminary exercise of speech, 

Imitate the various sounds and languages of beings of the six realms 
A1nd the sounds of the wrathful and peaceful deities, 

Both harsh and pleasant sounds. 


By grasping and clinging to speech, sometimes as good and 
sometimes as bad, we create the various karmas that cause us to lose 
ourselves in samsara — we need to free ourselves from them. 


Development of proper attitude: We develop the correct attitude by 
adopting this intention: ‘From now on, for the sake of all living beings, 
I shall apply these methods that prevent my speech from straying into 
samsara.’ 


The place: We go to a place where no other people go. 


The practice: Shriek ‘Ouwah! for the pain, ‘“Gahh!’ for the burning and 
‘Aargh’ for the misery of hell.” Cry out in hunger and thirst like 
the hungry ghosts. Imitate unintelligible sounds such as ‘Groaar!’ 
and ‘Mew!’ of animals; cries of “Eat! and ‘Kill!’ of the demi-gods; and 
the sweet sounds of bliss and joy of the gods. Shout the sounds, 
or languages, of oneself and others — the sounds of desire that 
human beings make in their attainment of pleasure. Give voice to all 
the sounds and words of lying, slander and cursing that come to 
mind, and repeat them incessantly, abruptly terminating them. 


Speech Exercises that Define Nirvana 


Nirvana is full of sound: the sixty melodious sounds of the peaceful 
buddha-deities, the eighteen laughs of the wrathful buddha-deities and 
the various sounds of the elements for example. Utter whatever 
comes to mind. As sign of accomplishment, realisation of the verbal 
teaching of the lama will arise in thought, and words of truth will burst 
upon us. Train in this exercise until such accomplishment is experienced. 


Concluding contemplation: At the end of each period of training, look 


‘In Tibetan: ana!, atsa! and kye hud! 
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in the mindstream for the place where there is no distinction between 
good and bad sounds or words. Stay there and relax naturally. Find out 
whether such experience is actually taking place in the mindstream. 


Mental Exercises that Define Samsara 


The purpose: the relative mind — the intellect — is inseparable from the 
enlightened-mind of buddha, yet because of lack of recognition of our 
own nature, we are caught in samsara. The purpose of this meditation 
is to bring release to the relative mind. 


Development of proper attitude: Develop enlightened mind 
thinking, ‘So that I may attain buddha for the benefit of all living 
beings, so that beings may cease their wandering in samsara, 
henceforth I commit my-self to this rushen training.’ 


Dwelling place: In order to practise the mental exercises, we stay in a 
solitary place. The Last Testament advises,*’ 


To train in the preliminary exercises of mind, 
Imagine and experience the suffering of the six realms. 


The practice: imagine the suffering of heat and cold in the hell 
realms; the suffering of hungry ghosts's hunger and thirst; the 
suffering of domestic servitude and the eat-or-be-eaten panic of the 
wild animals; the suffering of constant conflict of the demi-gods; the 
pain of distraction and thought of inevitable downfall of the gods; 
and all the various sufferings of birth, aging, sickness and death of 
human beings. Imagine that suffering and experience it personally. 
When one train of thought terminates, immediately begin another. 
Develop such thinking forcefully and terminate it abruptly. 


Concluding the exercises: When the mind 1s left in a state where 
nothing arises, it is vital to remain in that state of contemplation. Be 
aware of the existence or absence of such experience in the 
mindstream. 


Mental Exercises that Define Nirvana 


Purpose, place and attitude: These are similar to those of the section on 
mental exercises providing release from samsara. 
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The practice: Think of a pure-land that is as high as Mt. Sumeru. Here, 
the pure-land of manifest joy is in the east; the pure-land of virtuous 
array is in the south; the pure-land of great bliss is in the west; and the 
pure-land of the perfection of sublime activity is in the north. The pure- 
lands of the Bodhisattvas are in the four intermediate directions and the 
extraordinary pure-lands of emanation are at the zenith and the nadir. 
At the apex is the unexcelled pure-land of spaciousness. Buddhas with 
their hosts of companions are the actual beings dwelling there. Think 
in that way repeatedly and then cease thinking. 


Concluding contemplation: Finding spaces where no concepts arise, 
remain there in natural ease. Notice whether or not nonconceptual 
experience is happening in the mindstream. 


Through such training, mental obscurations dissolve; obstructions 
vanish; intractable perceptions are released; and the realisation of 
inseparability from the mind of buddha is actualized in attainment 
of buddha. These exercises release us physically, energetically and 
mentally from the cause and effect dilemmas of samsara and from 
identity with its positive and negative extremes, and, thereby, physical, 
energetical and mental grasping at the phenomena of nirvana through 
the tight grip of concepts is released. This is the most excellent 
method of welcoming actual realisation. 


Our physical, energetical and mental functions are tangled up in the 
complexities of samsara and nirvana. The superior way of disentangling 
them is through the physical, energetic and mental exercises in which 
we act out behaviour in both samsara and nirvana. As it is said, 


Concepts refine concepts, 

And phenomena cleanse phenomena, 
Just as water caught in the ear 

Is released by an injection of water. 


The last-resort method of releasing water caught in the ear is to inject 
more water. Similarly, we can abandon the rigid concepts that make us 
cling to the activities of samsara and nirvana by bringing them out into 
the open. By mimicking the behaviour caused by immersion in samsara 
and nirvana, our thoughts are loosened up and freed. 


If we neglect these ihree exercises, the Secret Lamp of Crucial Instruction 
warns,°8 ‘If we omit these exercises that define and release us from both 
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samsara and nirvana, we will feel like unescorted travellers in dangerous 
or unknown places.’ 


The Methods of Relaxing the Three Doors’ 


After finishing whatever physical exercise has been practised, cease all 
activity whatsoever. Sit down on a comfortable seat and relax naturally 
in contemplation. That is relaxation of body. Relaxation of speech is to 
remain silent, articulating neither words nor sounds. Relaxation of mind 
is to act as 1f exhausted.” 


When body, speech and mind are relaxed, notice the difference between 
the hazy state of thinking that characterizes the releasing exercises and 
the present state of mind that is so comfortable and spent. Where lies 
the most thinking? Which state is the stronger and which more stable? 
The Secret Lamp of Cructal Instruction instructs, 


During relaxation meditation, feel your body as light and 
insubstantial as a cloud, as mist, or as cotton flowers. 
When an impulse to speak arises, seal it with the unborn 
syllable ‘\’. During mental relaxation, our meditation 
must be as resilient as an iron castle.t 


Settling into the natural state, thinking nothing, remain in it as long as 
possible; but if thoughts do arise adventitiously, use these relaxation 
meditations as their antidotes. The benefits of relaxation meditation are 
mentioned in Radiant Awareness! 


Relaxation of the body provides a certain boost to 
the body, the constitution and the senses, and an 
increase in seed-essence (semen, bodhichitia). Relaxation 
of speech brings realisation of unfabricated and 
inexpressible reality and exhausts verbal analysis. Mental 
relaxation frees us from obsessive mental attachments. 


If we neglect this training in the three aspects of relaxation, the Secrer 
Lamp of Cructal Instruction watns,°? 


* Rual du dbab pa (neduwa). 
* Liags kyt khang bu brtsegs pa. 
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If you ignore these three types of relaxation, you face 
total exhaustion, like someone who has laboured for 
days and nights without sleeping. 


3 Direct Introduction to Pure Mind: 
Purification of the Three Doors: Purification of Body 


Beyond the Sound quoted in Radiant Awareness instructs, 


Stand in vajra-posture — 


It puntfies the body and benefits the mind. 


Hold the body in vajra-posture with the heals of the feet touching 
each other. Keep the body straight. Join the palms together above 
the head without touching the head. Both upper and lower parts of 
the body resemble a three-pronged vajra. Try to hold this posture day 
and night. Concerning the colour of the body, the Sever Lamp of 


Crucial Instruction advises,“ 


| “tsuahxe your body in the colour 
Congruent with your own birth element: 
For rat, ox and tiger years, 

Iisuahze it white, the colour of water; 
For hare, dragon and snake years, 
Visuahze it yellow, the colour of earth; 
For horse, sheep and monkey years, 
Visuahze it red, the colour of fire; 

For bird, dog and pig years, 


Visuahe it green, the colour of atr. 


The signs of completing this purification are sensations of pain in parts 
of the body; an inability to stand, feeling like an old house collapsing; 


and experience of heat and absence of thoughts. 


The three high points signify the essence (emptiness), nature (clarity) 
and compassion (power) — the ground." The three low points symbolize 
the trikaya — the result. The ball at the waist, which links them together, 
symbolizes the unity of breakthrough and leap-over — the path. 


* Noo bo stong pa, rang bzhin gsal ba; Run skyab thugs rye. 
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The collective purpose of body training is to purify the obscurations of 
the body without remainder. Seeing the body as a flaming vajra 
removes all physical obstacles and negative effects. It nullifies all our 
attachment to the body. 


The special purpose is that after reversing attachment we are released 
into nirmanakaya, closing the door into samsara forever. A tantra 1s 
quoted in Radant .Awareness,° “Body purification has two purposes, 
common and special purposes.’ 


According to high, middling or low acumen, train in these exercises for 
three, seven or ten days, as the Secret Lamp of Crucial Instruction requires. 


Purification of Speech 


Here, speech purification is taught as ‘sealing’, ‘potentiation’, ‘flexibility’ 
and ‘travelling’.* Beyond the Sound quoted in Radiant Awareness instructs,“ 


For speech, recite \WUNG: 

By sealing, potentiation, 

Flexibility and travelling 

Speech is purified. It benefits the mina. 


Sealing: Without allowing the upper and lower teeth and lips to touch 
each other, chant the sounds HUNG HUNG HUNG HUNG, holding each 
sound HUNG for as long as the breath lasts. Without distraction, unite 
breath, consciousness and the audial perception of HUNG. 


Sealing external appearances: The Secret Lamp of Crucial Instruction notes, 
"When sealing outer appearances, the mode is exhalation.’ Exhale the 
breath, and visualize a flow of HUNG syllables filling the room. First, 
they fill all visible space; then they fill the whole country; then they fill 
the whole world; and finally, they fill the entire universe. Through this 
exercise our perception of external appearances becomes as 
insubstantial as clouds, and that is the sign of perfect sealing. The 
purpose is to realise external appearances as unreal. 


Sealing the body: Sit straight with crossed legs. While chanting, think 
that all the II1UNG syllables that are visualized as external appearances 


* Phya reya ma, rtsal sbyangs ba, mnyen btsal ba, lam du gxhugs pa. Precise 
instruction on these exercises can be received from one’s teacher. 
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enter the body one after the other until the body is full. When we feel 
that the body is full, it is essential to hold the breath as long as possible. 
The Secret Lamp of Cructal Instruction has:S’ ‘The purpose of this exercise 
is to realise the insubstantality of the body of flesh and blood.’ 


Potentiation: Potentiation of external appearances: Visualize a dark 
blue syllable IT'UNG penetrating and passing through every object with- 
out obstruction, flowing in and flowing out, by its mere touch. Visualize 
the syllable IIUNG the same size as the object that it 1s penetrating. 
Chanting the sound IIUNG, short and forcefully, visualize it 
penetrating all apparent objects, wherever the eye travels, in its 
insubstantial purity,” without any hindrance. 


As the sign of accomplishment, we experience all external and internal 
phenomena visibly insubstantial,t apparent but nonexistent. Potentiate 
appearances in this way until such experience arises. 


The Secret Lamp of Crucial Instruction insists,° 


While you are purifying external phenomena 
It is essential to feel that the body also is insubstantial. 


The purpose of this exercise is to realise appearances as rainbow light. 


Potentiating the body: Exclaiming the sound IHIUNG abruptly and 
forcefully, think that a dark blue IIUNG syllable of about seven 
inches (17 cms) in height through its insubstantial purity penetrates 
and passes through every interior part of the body. As the sign of 
accomplishment, we will feel the syllable I1UNG moving through the 
body and the body will quiver involuntary. 


Further, the Secret Lamp of Crucial Instruction again:°° 


While punfying the body through this internal exercise, 
it is essential to bring the breath? into the body and to 
see the body as insubstantial like mist. 


* Thal thal khrol khrol. 

* Seng nge Rhral kbrol. 

+ R/ung means breath in this context, but in general may be translated as ence: 
energies, subtle energy, vital energy, wind, air, prana, or anxiety. 
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The purpose of this meditation is to allay the ill effects of 
negative forces and realise the body as clear light. 


Flexibility: Set up a long piece of rock or a stick in front of you and 
concentrate on it while chanting the sound IIUNG. Then visualize a 
continuous chain of IIUNG syllables slowly spiralling up to its tp and 
dissolving into the syllable IIUNG standing unmoving at the top. Focus 
on that syllable I1UNG for a while. When the mind 1s felt to be 
tranquil and unmoving, it is the sign of accomplishment. 


Then doing the same again, chanting the sound HUNG, imagine 
the ITUNG syllables unwrapping themselves from the single syllable 
ITUNG at the top and, as a chain, spiralling down to the bottom of the 
rock or stick, to again wrap themselves into the IIUNG syllable at the 
base. Remain focused in spontaneity without solidity anywhere.’ 


The Secret Lamp of Crucial Instruction insists,” 


While training in flexibility, if you are male it is crucial to 
breathe through your right nostril; and if you are female 
to breathe through your left nostril. 


Practising repeatedly in this way, the mind becomes increasingly pliant, 
changing according to whatever we imagine, able to change our mind, 
for example, into whatever is consistent and consonant with our 
friends’ minds. 


Travelling (or maturing): Plant a two-foot-high (60 cm) stick in front 
of you and exclaiming the sound HUNG visualize the syllable I1UNG 
emerging from your heart to stand vividly on top of the stick. 
Again, exclaiming the sound IIUNG, closely watch the syllable return to 
re-enter your heart. Focus upon it there. In that way, focus the mind 
repeatedly on projection and retraction of the syllable ITUNG. 


The Secret Lamp of Cructal Instruction adds,” 


As the practice matures, for a man a key point 1s_ to 
absorb the syllable HUNG of pure presence through 
the right eye, and for a woman through the left eye. 
For a man, sense-consciousness will enter through the 


» 


Lhun ne ye re. Alternatively, the up and down spiralling are simultaneous, 


Demolishing the Cocoon = 95 


right nostril, and for a woman, through the left 
nostril. These exercises have the merit of pulling us 
onto the path physically, energetically and mentally. 


Practising these purifications of speech, check whether thoughts 
are arising in the mindstream. When we find that no thoughts are 
arising, rather that we are experiencing spontaneity with bliss, 
clarity and nonthought, that 1s objectless natural contemplation . 


While exclaiming the sound IIUNG, concentrate the mind and energy 
on the syllable IT'UNG, inside or outside, and hold onto it. This method 
has greater effect in ending thought than other approaches, and is a 
marvel of interdependent causation. 


The common purpose of these meditations 1s to remove obstacles to 
speech and to free us from attachment to speech. The special purpose 
is to release speech as sambhogakaya. 


According to the Secret Lamp of Cructal Instruction, superior adepts with 
superior acumen practise each part of this training for a day, adepts of 
medium acumen for two days, and adepts of lesser acumen for four 


days. 


Purification of Mind 


Beyond the Sound quoted in Radtant Awareness instructs,’ 


If you examine mind in tts three aspects — 
Its source at the beginning, 

Its place of abiding in the middle 

And the place of its vanishing at the end — 
Your mind will be punted 


And you will know the nature of mind. 


Now, when according to ordinary Buddhist meditation we analyse and 
examine the source of the mind at its root, its existence in the middle 
and its destination at the end, we may conclude that the original face of 
the mind truly exists as a substantial entity. Yet how can we explain its 
distinct and separate existence as source at the beginning, as existent in 
the middle and as destination at the end? If the mind is a substantial 
entity, how can it be created by causal conditions at the beginning, how 
can it have a place to dwell in the middle, and how can a different set 
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of causal conditions govern it at the end? Surely a truly existing entity 
cannot produce any effect, whether it is existent, nonexistent, both nor 
neither. It cannot be. 


Further, if the mind 1s a truly existent entity, it should have a 
constant shape and colour, and it should have substance. Examine 
whether it does indeed have any constant shape or colour. We will 
find that it has no constant shape or colour, and this will reinforce 
the conclusion that the mind has no true existence. 


Moreover, mind cannot be said to be something that has no existence 
whatsoever; rather, it is a delusory appearance created by the dualistic 
grasping that comes from nonrecognition of mind’s nature. Further, 
since mind 1s not truly existent, it cannot be properly investigated. It is 
like a cloud; it is like mist filling the empty sky; like dust blown from the 
earth to obscure the sky. Mind exists as mere appearance and as mere 
nominal designation. 


Thus, we can reach the conclusion that mind is mere appearance, that 
unreal and empty it has no source or origin, no dwelling place and no 
place of cessation. Unlike in other philosophical traditions, therefore, 
we have nothing to hold on to. This is the unbiased teaching given by 
the Buddha Vajradhara in the Trayatrimsa Heaven, and, yes, surely it is 
emptiness that we found by failing to identify any source, dwelling or 
destination of the mind. But do not hold on to the emptiness! We need 
to maintain the view of the main teaching to which we will now be 
introduced. From here on, we contemplate the unmodified perception 
that arises by itself. The Secret Lamp of Crucial Instruction instructs,” 


When training in the preliminanes, in the purification of 
mind, crucially examine what it 1s that apparently arises 
out of nothing; what it is that 1s apparently present as 
something; and what it 1s that seems to be neither 
some-thing nor no-thing at its conclusion. 


The origin: Conventionally, unless and until the cause of a moment 
of experience of the relative mind has ceased to function, there cannot 
be a result, however result is conceived. If a result has been effected, 
its cause will have ceased to exist, because cause and effect cannot exist 
simultaneously. But if the effect — besides the cause and conditions — 


Demolishing the Cocoon = 97 


is substantial, if it has a concrete ‘self, it can never be produced or 
terminated, and in that case, it is impossible that a result can be 
produced even when the cause has already vanished. 


The place of abiding: Conventionally, an object, the sense-faculty that 
forms the basis, and the perception that it is based upon, should 
exist simultaneously. But in the case of something that truly exists as a 
substantial entity, it is impossible for both aspects — the base and 
what is based — to coexist. 


Cessation: Conventionally, upon the cessation of mentation, mind 
does not cease because another similar entity appears immediately, and 
there is apparent continuity. Alternatively, when mentation ceases, 
nothing is arising and continuity appears to end. Conventionally, with 
or without continuity cessation is well defined. However, for a truly 
existing entity, it is impossible that cessation either with or without any 
continuity can occur. In this way, the mind is introduced as emptiness, 
free of any origin, place of dwelling or destination. Contemplate the 
primal awareness of emptiness. 


The common purpose of this mind training is to punfy the effects of 
the negative karmas of the mind, to remove obstacles and to reverse 
attachment. The special purpose 1s to release the mind as dharmakaya. 
The supreme purpose of purification of the three doors is to release the 
apparent aspect of the trikaya into primordial inner spaciousness. 


If this preliminary training is not completed, we will have no experience 
of the actual meditation, and even if we have meditative experience, it 
will not become stable. The Secret Lamp of Crucial Instruction again:™4 ‘If 
you lack instruction in the preliminaries, it will be like trying to flood a 
field without a dam.”75 


Chapter I'wo: Breakthrough: 
The Path of Liberation 
for People of Superior Acumen 


[In Chapters Two and Three the ways of attaining release in thts Lifetime are taught 
for superior adepts. First, empowerment matures those who are not rope, and, second, 
instruction releases those who are mature. This instruction forms the central part of 
the entire text and it ts presented in this chapter on ‘The Actuakty of Breakthrough’ 
and in Chapter Three on ‘The .Actualty of Leap-over’. This chapter on break- 
through has two main parts: The Methods of Introducing Dzogchen Vision’ and 
‘How to Make Buddha-Ground into the Path’ (which also includes the entirety 
of the next chapter). “The Methods of Introducing Dogchen Vision’ contains “The 
Presence of Buddba-Ground’, whih is elaborated under these headings: ‘The 
Actuality of the Inherent Trikaya of Spontanetty’; ‘Direct Introduction into Buddba- 
Ground as Spontaneity’; and ‘Direct Introduction into Dxogchen Reahsation’.} 


Empowerment and Instruction 


First, for those of superior acumen who are not yet mature, the way of 
attaining release in this lifetime is by means of the ripening function of 
empowerment. We should have already received the elaborate vase 
empowerment, the simple secret empowerment, the very simple primal 
awareness empowerment, and the utterly simple suchness empower- 
ment,* as well as teaching and instructions on them. If the complete 
empowerment of the creativity of pure presencet has not been received 
during the preliminary stage, we should receive it now for the main 
meditation. As it is said, “You should receive the five empowerments 
one after the other as you request them.’ 


By receiving empowerment, we may gradually attain release of thought; 
we enjoy the good fortune of learning and realizing the actuality of the 
buddha-dharma in general; and specifically, we realise reality as such, 
which is the special characteristic of this path. That is the purpose 
of receiving empowerment. The methods of bestowing the 
empowerment should be learnt from other sources. 


* De behin nyid kyt dbang. 
* Rig pa’t rtsal dbang. 
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Second, for those of superior acumen who are already mature, the way 
of attaining release in this lifetime is through instruction. The [struction 
Manual declares,” 


Without any necessity for locating source, dwelling 
place and end of the mind, there is an introduction to 
naturally-arising pure presence. Information about that 
is found in the oral tantras. 


According to the Ora/ Transmission, there are three parts to instruction: 
the first part treats the nature of buddha-ground (‘The Definition of 
Buddha-ground’). The second part describes how to assimilate it as the 
path (“How to Take Buddha-Ground as the Path’). The third part 
teaches how to accomplish the ultimate result or alternatively how to 
finalize liberation (“The Meditation that Completes Liberation’). 


1 Definition of Buddha-Ground 


Whats ‘fully perfected buddha’? What is the nature of buddha? Buddha 
is defined as the trikaya and the five modes of primal awareness.* 


Dharmakaya is found nowhere but in pure presence, which does 
not exist as any /hing but rather as emptiness. It cannot be impeded;t 
it is free of dualistic elaboration; and free of the possibility of falling 
into space-time dimensions. This very primal awareness is reality itself, 


Samantabhadrt. 


The nature of pure presence is ‘ceaseless and noncrystallizing’t because 
it is invariable; it is a constant innate reality. It is ‘brilliant’ because it is 
unstained by the elaborations of dualistic perception; it is “constantly 
wakeful’ because it cannot be distracted or broken; it is ‘crystal pure’, 
because it is an unceasing flow; it is ‘utterly trustworthy and genuine’ 
because it never changes into anything else. ‘That is Samantabhadra. 


” Sku dang ye shes. See Concordance p. 225. 

} Zang thal fe: also ‘transparent’. 

+ Ma ‘gags pa: rig pa is ceaseless and therefore noncrystallising — it cannot be 
reified. Rig pais also sa & (brilliant), /r7g ge (constantly wakeful), seng nge (crystal 
pure ) and yer re (utterly trustworthy and genuine). ‘he union of 7g and stong is 
wa le (all-pervading clarity), Ahyug ge (dazzling,), bun ne (fuzzy) and dong nge (it has 
come to a halt). (These definitions are only approximate). 
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The inseparable union of empty objective reality and clear subjective 
pure presence is known as all-pervading clarity. It dazzles in its absence 
of middle and extremes. It 1s ill-defined, because objective appearances 
are undifferentiated. It has come to a halt because grasping has ended. 
Emptiness and pure presence in indivisible union 1s called ‘the single 
sphere” of dharmakaya. This is the very space that can never leave its 
total identification with spaciousness, a luminous cosmic pixel that has 
no centre or circumference and 1s free from any limitations induced by 
discursive or perceptual elaboration. 


Sambhogakaya: In the absolute nature of pure presence, a unity of 
clarity and emptiness, arises the natural radiancet of pure presence, the 
fivefold spectrum of rainbow light. The radiance of this fivefold light 
arises as sublime form This is present in the reality-circle of our hearts 
as the assemblies of sublime forms, which are the mandalas of both 
containers (pure-lands) and contents (buddhas), which is the brilliance 
of intrinsic clarity. This sublime form manifests with the brightness of 
inner clanty; and it is called sambhogakaya; and this intrinsic brilliance 
of primal awareness manifests sublime partial buddha images with only 
faces and arms. This sambhogakaya is self-envisioning, and those on 
the Mahayana path who fail to reach the level of exaltation cannot see 
it, and nor is it visible to any others. It is the natural brilliance of primal 
awareness. While it manifests outwardly as our primal awareness, it ts 
invisible to those bound by concepts generated in dualistic perception. 


Nirmanakaya: The natural radiance of primal awareness is present 
as the inner clarity** of the unceasing, noncrystallizing five lights, five 
sublime buddha images, etcetera. This natural radiance is always ready 
to enter — and 1s always entering — the path called ‘the white silk-thread- 
like channel’,tt and it constantly manifests through the far-reaching 
doorway (the eyes), the sacred gates of pure presence. It is called the 


* Thig fe nyag gig. Where the singularity of dharmakaya is indicated, shig & is 
translated as the single sphere or the single cosmic megapixel; where the 
bindus of thod real are indicated, thig / is translated as Juminous sphere or 
pixel’. 

t Rang gdangs. 

t Seu; Skt. Raya: ‘sublime form’, ‘the dimension of pure being’ but also 
‘buddha-body’, ‘buddha-form’. 

° Mdangs. ‘brilliance’, ‘brightness’, ‘glow’; to be distinguished from gdangs 
which is ‘radiance’. Rang mdangs 1s ‘intrinsic brilliance’. 

"* Nang gsal in contradistinction to phy gsal 

tt Resa dar dkar gyi skud pa. 
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nirmanakaya of compassion. It will appear in both pure and impure 
perception as outwardly-appearing projection in spontaneity — a clear 
manifestation.” 


These buddha-ground definitions of dharmakaya, sambhogakaya and 


nirmanakaya accord with both oral and treasure-text transmissions. 


Buddha-ground as the five modes of primal awarenesst 


The natural radiance of the empty essence that is the primal awareness 
of spaciousness, ‘the nonpervasive radiance of space’, is a clear blue 
light. The clear nature of pure presence 1s mirror-like primal awareness, 
and its intrinsic brilliance, called ‘the clarity that is constant, but not with 
any earthly firmness’, 1s a clear white light. The emptiness and clarity — 
indivisible — of pure presence is the primal awareness of sameness, and 
its natural brilliance, called ‘the clarity that binds together, but without 
any wetness’, is a clear yellow light. The unceasing wisdom of knowing 
objects as they are — as pure presence — 1s discriminative (or omniscient) 
primal awareness, and its natural brilliance, called ‘clarity that burns, but 
not with heat of fire’, is a clear red light. The spontaneously present 
qualities of the fourfold primal awareness and the four lights of pure 
presence described above are the primal awareness that spontaneously 
fulfils all activity, and its natural brilliance, called ‘the clarity that moves, 
but not with the motion of air’, is a clear green light. 


As the trikaya (its threefold dimension of pure being) and the five 
modes of primal awareness, buddha-mind 1s the spontaneity present in 
every being in samsara or nirvana. The tantric text Churning the Depths of 
Samsara assures us,”7 


From the mandala of the \wtortous Ones on high, 
To the realms of hell down below, 


AM 1s the original fave of present awareness. 


How buddha is present in the mindstream of a person: “Buddha abides 
in the precious chittat lying in the heart centre on a white moon disc, 
capped by a red-brown sun throne, all surrounded by an octagonal 


* Phyt gsal. 
t Chos dbyings, me long, mnyam nyid, sor rtogs, bya grub. 
+ Both Tib. and Skt. ‘Mind’. 
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fence. This ts the universal palace of spontaneity, sustained by the four 
main channels.” 


At its centre is the lamp of the soft white channel (the channel also 
known as ‘the great golden kati channel’). Within that is the lamp of the 
luminous sphere of primal awareness. The natural features within that 
are the images of the five tathagatas with their individual assemblies in 
the matrix of the five rainbow lights, which are the glow of the five 
modes of primal awareness. They appear, but they are not truly real. 
They are clear, but they are nonconceptual. These are present naturally 
in every being. The tantra Showing the \iston describes it like this,’ 


Wonderful! Keep the sacred trust! 

In the prectous palace ornamented by sun and moon 

Are the five modes of primal awareness, aspects of dharmakaya, 
Its essence construed as the fivefold dimension of pure being. 

Its eyes are clear at the tip of Mt. Sumeru. 

And they are naturally within! 

Don’t say they are elsewhere! 


The ground of being as spontaneity — buddha — is present in the mind- 
stream of all in the dimension of ultimate compassion, manifesting as 
trikaya and the five modes of primal awareness. Such sublime-form- 
and-awareness is an indivisible single sphere. It is only found in one’s 
mindstream. It is self-awareness, pure presence itself. 


Pure presence dwells in this illusory corpus of sublime form. It is based 
in the circle of the heart. It is perfectly clear with no distinction between 
outside and inside. The tantra Buddha Master declares,” 


In the heart-centre of sentient beings, dharmakaya 
abides as essential pure empty presence. Pure presence 
exists as light structure. Light is an unbounded objective 
field. The fragrance of sandalwood permeates the 
trees trunk and branches, but most especially the 
pith; likewise, pure presence is present in the natural 


dwelling place of the light-channelt of the heart. 


* The four main channels: rtsa’7 re thag chen po bzhi. The soft white channel dkar 
‘jam rtsa yi sgron ma am ka tt gser gt rtsa chen. The lamp of the luminous pixel of 
primal awareness: thig 4 ye shes kyi sgron ma. This passage, originally in verse, 

lacks oral commentary. 

t 'Od risa 
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2 Howto Take Buddha-Ground as the Path 


[How to take buddha-ground as the path is taught in two ways: First, the methods 
of introducing Deogchen vision and the actuality of the inherent, unitary tnkaya as 
spontaneity are explained; and, second, instructions are given on meditation upon the 
actuality to which we have been introduced. The method of initiating Dzogchen 
vision is by dtrect introduction, firstl; to buddha-ground and secondly to Dzogchen 
realisation Deogchen vision assumes spontaneity is the actuality of inherent 


unitary trikaya.] 


I The Methods of Introducing Dzogchen Vision 
Direct In Buddha-Ground as ntanet 


Similes: Consider a crystal gem. First, nothing can be added to it to 
modify its lustre and colour. From the crystal’s very origin, its lustre and 
colour were naturally, involuntarily present. Likewise, pure presence, 
dharmakaya, is not something that originated by force of circumstance 
or that can be created anew by causes or conditions. Nor will it ever be 
terminated by any cause or condition — it is the supreme, indestructible, 
primal awareness in spontaneity. 


Then, since it is transparent, the crystal is clear and the light unobscured. 
Likewise, pure presence, dharmakaya, is pure by virtue of its essence, 
being unstained by vice and virtue or by their residue. Further, although 
the crystal is not hollow and although there is no apparent cause, the 
five rainbow lights naturally appear within it. Likewise, the five rainbow 
lights appear in one’s own heart, and in their midst, further, appear the 
five sublime buddha forms as efflorescence. 


Moreover, lastly, when the crystal 1s struck by the light of the sun, it 
emits rays of light. Likewise, in the natural radiance of primal awareness, 
which is dharmakaya, pure presence, arses without cessation. This is an 
explanation utilizing similes. 


The Actuality: This is increasing confidence in our own pure presence 
indivisible from the trikaya in spontaneity. 


The Sign: Light is emitted from the brim of a pot as a sign of a lamp 


shining inside it. Likewise, the radiance of a far-reaching water lamp’ 


* Reyang shags vhu'l sgron ma. 
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— the eye of primal awareness — appears in the doorway of its arising as 
pure presence shines as the essence of light in the heart. 


Thus, we receive introduction by simile, actuality and sign. The crystal 
is the simile. Pure presence indivisible from the unitary trikaya —a single 
sphere — is the actuality. The sign is the arising of the wisdom-light 
through the far-reaching water lamp. By the simile, we understand the 
actuality. Relying upon the sign, we gain confidence in the actuality, and 
eventually we will reach the conviction that there 1s nothing but the 
essence of the actuality. 


Direct Introduction into Dzogchen Realisation 


The symbolic illustration: The teacher shows the disciple a mirror’ so 
highly polished that a spherical source of light is apparent within it. 
When an adept attains sublimation to the sacred jeweline cavern,t he 
sees the arising of the natural brilliance of pure presence as the rainbow 
light in the vast matrix of empty reality 


The fivefold symbolic introduction: The teacher shows us a mirror 
wherein images of the five sambhogakaya buddhas’ are clearly 
visible. By recognizing the fivefold rainbow light as the radiating 
light of our own pure presence, we are released in sambhogakaya. 


Further, the teacher may place a crystal on the mirror, which is to bring 
about the realisation that dharmakaya gem is present in naturally- 
pure appearances. 


The Actuality: Relying upon such symbols, we are introduced to the 
actuality. The mirror, the spherical light source, the images as well as 
the crystal mentioned above are all symbols. The rainbow light visions 
of the bardo, completion, great completion and the primordial inner 
spaciousness are the actuality.: 


" A Tibetan mirror 1s a highly polished, saucer sized, slightly concave, copper 
or bronze disc. 

t Rin po che't gsang ba't sbubs 'pho ba. 

t The zylographic copy of OV has ngs Mnga’t ‘dra ‘bag xhal phyag byed pa bstan pa; 
the written copy has gha/ phyag phyed pa. TT 

° Bar do ‘od snang Inga Idan rdzogs Idan dang / rdzogs Idan chen po gdod mai nang 
dbyings rnams. 
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The signs: Experience of the bardo visions is the outer sign; experience 
of bliss, clarity and nonthought is the inner sign. The Introductory Tantra: 
The Visionary Display declares,6" 


Dharmakaya is the ground, the universal source, 
Where sambhogakaya visions arise; 
From sambhogakaya energy — its ‘rays of speech’ — 


Compassion arises as nirmanakaya. 


Thus, at the beginning, dharmakaya is the ground of manifestation and 
dissolution of all appearances. In the middle, sambhogakaya — whatever 
dawns in the ground — arises from dharmakaya. Lastly, the compassion 
of sambhogakaya, ‘the speech’, is nirmanakaya. These three are various 
manifestations of the creativity and display” of pure presence. 


The introduction into buddha-ground as spontaneity is an introduction 
to experientially knowing the view of breakthrough. Introduction into 
realisation is introduction to the meditative, experiential visions, 
the view of leap-over. In brief, the former is a direct introduction 
into the ground of being itself and the latter is an introduction into the 
nature of appearances therein.t 


II The Actuality of Breakthrough: Reality as Spaciousness 


[The second topic under the heading ‘How to Take Buddha-Ground as the Path’ is 
how to contemplate the reality into which we have been induced by receiving the direct 
introduction into buddha-ground and to Dzogchen realisation. This contemplation 
1s achteved first through the teaching on the actuality of breakthrough, unchanging 
reality as spactousness, gwven ferst from the Oral Transmission and then from the 
Instruction Manual. / 


Breakthrough 1n the Ora/ Transmission 


The meditation instruction upon the true essence, dharmakaya, which 
is free from extremes, is called ‘uniting the three skies’#’The outer sky 
is the emptiness of space outside; the inner sky is the empty hollow 
space of the channels that connect the heart to the eyes; the secret sky 
is the vast matrix of emptiness, which 1s spaciousness free from any 


* Resa/and ro/ pa. 
t Gehi snang. ‘gestalt’, ‘vision’, ‘envisionment’; see also rang snang. 
+t Nam mkha' sum sprug. 
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elaboration that dwells in the precious mansion of our heart. 


Contemplating the unity of the three skies, we should sit in the seven- 
fold Vairochana posture. Then we should eradicate proliferating 
thought about things of the past, present and future. We should not 
investigate events of the past by following thought concerning them. 
We should not invite future events by thinking, ‘I intend to do such and 
such’, ‘I will do it in this or that way’, and “This or that will then result.’ 
Further, we should not let our senses be distracted by what is happening 
now. Rather, we remain in contemplation of a naturally relaxed state 
without investigating past, present or future. 


We are not then merely contemplating the cessation of thoughts. 
When the storm of thought is calmed, it is impossible to avoid the 
realisation of the innate primal awareness in spontaneity. We should 
remain naked in that natural, innate primal awareness. 


Do not close the eyes. The eyes are the secret path of primal awareness, 
so keep them open and look straight ahead, naturally. It is the way of 
realizing the inner sky. With the eyes, look at the emptiness of the outer 
sky where there are no clouds, directing one’s own empty presence 
there. When we succeed, naked presence arises spontaneously, and the 
vision of translucent primal awareness arises wherein division between 
outer and inner space is voided, where there is no concept whatsoever. 
At this juncture, the field of pure presence is not the outer empty sky. 
The natural object of pure presence is nothing but the emptiness of 
spaciousness,’ primal awareness itself. This is how those who have 
had experience of it understand the realisation of pure presence. 


So how does that pure presence arise? When we gaze as instructed, we 
experience the naked arising of the unceasing — noncrystallizing — pure 
presence. Then by allowing naked pure presence to abide in clarity, we 
realise it as omnipresent and boundless, with no distinction between 
outer and inner. We realise the spontaneous arising of the vision 
of boundless primal awareness.t The tantra Se/“Made Buddha 
advises,®! “The unceasing, noncrystallizing, boundless nature that you 
are seeing is the sublime form of boundless primal awareness.’ 


* Stong dbyings. 
t Ye shes zang thal. 
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Let pure presence relax gently into its natural state, and simultaneously 
we contemplate consciousness in its essential nature. Then pre-empting 
any tendency to rely upon an antidote, before becoming trapped by the 
habits of past attachment, and before becoming stained by thoughts of 
future attitudes or giving way to any sudden concept of now, unstained 
presence arises. This is our simple essential nature, like the sun, with no 
clouds. 


When the sun is shining in a cloudless sky, the clouds that once covered 
it have melted away and those that will soon cover it have not yet arisen, 
and it shines exposed and clear. Likewise, when the mind is unstained 
by past, present or future thoughts, the natural radiance of dharmakaya 
arises just as it is, and that is the very pure presence unmodified and 
free of concepts. 


Pure presence is bright because its nature 1s unadulterated by changing 
thoughts. It is vivid because it is adamantine. It is wide open is as far as 
thoughts are transparent. It is naked insofar as it is free of conventional 
concepts. It is clear insofar as it is uncrystallizing openness. It is misty 
because the objective field is ill-defined. It seems to float because there 
is nothing to hold it. 


Pure presence 1s bright; its essence is empty clarity; its perception is joy- 
filled vibrancy; and because it grasps nothing its clarity is pure.t This 
pure presence of dharmakaya is the union of emptiness and clarity. Pure 
presence free from concepts is boundless because there is no inner and 
outer. This is the unerring perspective of boundless primal awareness. 


When we realise this pure presence, we are seeing, directly, the essence 
of the pure presence of dharmakaya, the innermost secret essence 
of the sacred sphere. When that matrix ts entered into, since no 
virtuous or vicious deeds whatsoever can obscure it, pure presence 
without any boundaries is buddha. One text suggests, 


Pure presence abides in the vavern of habit patterns 
AAnd pure presenve resides in external spave 


* Ma bslad pas sal le (bright); sra ba yin pas hrig ge (vivid); dbug pas hu re (wide 
open); &un rtog dang bral bas ren ne (naked); 90 ma ‘gags par gnas pas sang nge 
(vibrant); 7 gsa/ bas bun ne (misty); ‘dsin stangs med pas long ge (or king nge) 
(floating). 

t Rig pa sal le (bright); gshis stong sang nge (clear); bde sang nge (joy-filled vibrance); 
dwangs sang ba (pure). 
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Are connected by the doorways of primal awareness. 
Then the cavern of habitual traces, unobscured, 
Becomes a great boundlessness — nonduality. 

When you have this magnificent realsation, 

Just as a lion's single leap is a long jump, 

This great boundless primal awareness, 

Without intermediate state or temporal moments, 
Secures the prectous cavern. 


We should have confidence that nothing at all exists — not a jot any- 
where — to envisage or to think about apart from the boundless vision 
of primal awareness that is the pure presence of the nonduality of the 
ground of being and the path. 


The ground is the pure presence that inexorably suffuses the concepts 
that obscure the original face of awareness; and the path is pure 
presence, the naked face, the original face of dharmakaya, which we 
have realised since the secret doorway of the primal awareness was 
opened by the power of the secret transmission of the lama. 


When we realise the indivisibility of ground and path, gaining some 
confidence in that realisation, though the body may remain corporeal 
flesh and blood, realisation is actual buddha in the great perfection. 
Though we exist among living creatures, we are surely in the ranks of 
the buddhas. Though we appear to be human beings, in reality we are 
Samantabhadra. 


We need complete conviction, therefore, that our experience of direct 
introduction into the heart-essence was true indication of the dharma- 
kaya that is naturally present within us. 


Familiarizing ourselves with pure presence is eminently superior to any 
religious practice. The Oral Transmission declares,* 


This 1s called ‘instruction on the very crux of the secret 
meaning that shows you naked buddha-vision’. This is 
not a shallow teaching empty like husks. The point of 
this instruction is to introduce the fortunate disciple to 
his true nature by pointing to it directly, and to train in 
the view, meditation and conduct by knowing them as 
one. 
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Direct Introduction into Mind Unborn and Unceasing 


[After the instruction on the actuality of breakthrough from the Oral 
Transmission, there follows introductions to mind, first as unborn, and second 
as unceasing, from the Instruction Manual. A description of the path of 
nonrecognition prefaces this. The Instruction Manual continues with the 
teaching that total confidence in the unborn and unceasing nature of the mind brings 
realisation of the creativity that leady to release, which includes instruction on the 
release of sensory perveption in spontaneity. It ends with instruction upon sustaining 
the reality of, and training in, the intrinsic creativity after Aberation. ] 


Recognition — Nonrecognition 


Nonrecognition of the buddha-ground (the unitary trikaya) indicates 
delusion. ‘Buddha-ground’* precedes the evolution of samsara and 
nirvana. In its three aspects, essence is emptiness, nature is clarity and 
compassion is all pervading. Recognizing our own essence and 
realizing appearances in the creativity of the ground of being as self- 
envisionment, then the expression of pure presence is perfect and 
complete. The perfected expression of pure presence is the 
primordial buddha Samantabhadra, Unchanging Light. This buddha 1s 
realised effortlessly, constantly, without depending upon the 
performance of even an iota of positive action. 


If we do not realise rainbow light as our own creativity, then grasping 
at it, it is apprehended as an alienated other. The grip that grasps 
‘selP and ‘other’ becomes increasingly tight and the elements of the 
external and internal worlds are thus formed. 


In the beginning, samsaric beings commit not even an iota of negative 
activity — with the exception of their failure to recognize the original 
face of the ground and the appearances 1n the ground. Nonrecognition 
is thus the root of their existence, and they wander in samsara controlled 
by multifarious karmas and emotions. 


Direct introduction to the unborn mind 


The lama leads us to a solitary place and instructs us in this way: ‘Be 
constantly mindful of everything that arises into Consciousness inside 


* Gehi, the ground of all. 
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and outside. Whatever you think, all the changing movements of your 
intellect, everything, is contained within the scope of mind itself. The 
phenomena of mind are your relative mind — your intellect — while the 
nature of your mind ts always thought-free. Relax your physical body 
naturally in the fivefold meditative posture.” Relax the energetic body in 
silence, refraining from making any designation. Relax your mind into 
its vivid, natural clarity where there 1s no striving.’ 


In that way, having abandoned all mental, verbal and physical activity, 
remain in natural contemplation in the innate state of sameness. Mental 
concepts dissolving, we stay concept-free. That is called ‘abiding in the 
emptiness of the ground of being’ + 


Then, since the creativity of the mind is ceaseless, as thoughts 
become apparent, again with mind relaxed, contemplate as before. 
Thus, we see and realise that the naked face of mind's essence, which 
is emptiness, has no attribute that can be recognized and 1s free 
from all discursive and perceptual elaboration. It is the supreme 
primal awareness, original purity, the spaciousness of emptiness. At 
that moment, we reach the conviction that the essence of the mind 1s 
‘unborn’. When we look at the actuality of dharmakaya, the natural 
state of primal awareness, with our mind of pure presence, we see that 
it is free from inception, abiding and cessation. Its essence 1s clear and 
it does not exist as any entity — the essence of the mind 1s nothing other 
than that. Such a conclusion 1s known as ‘reaching the conviction that 
mind is unborn’. Knowing the emptiness that is the original face of 
one's own mind is known as ‘the realisation of the emptiness that 1s 
the essential nature of experience’. 


If the mind 1s a truly existing entity, we should be able to find it here; 
but we cannot find it. In our failure to find it, we know the actuality of 
its nonexistence. Even the buddhas of the three times cannot see 
the mind as an entity, a truly existing entity. Thus, we may conclude, 
‘Surely this mind 1s something that is nonexistent.’ 


Mind is not a truly existing entity. Primal awareness, the pure presence 
of the mind, does not go beyond its primordial essence, which is free 
from the grasper-and-grasped duality. This essential nature, however, 
illuminates ceaselessly. ‘The mind’s nature is unborn intrinsic clarity, and 


* Bsam gtan chos Inga: undefined. 
t This phrase employed by TT would seem to translate gehi gnas stong pa; the 
zylographic copy of ON’ has x7 gnas stong pa: ‘empty calm-abiding’. 


112 Boundless Viston 


it knows its own nature by itself. It ‘exists’ solely in the sense that it sees 
its own nature by itself. Those babes who do not know the actuality of 
alpha-punty, the unborn nature of the mind, wander in samsara. 


Direct introduction to the mind as unceasing 


The noncrystallizing appearances of the creativity of primal awareness 
in the unborn mind are unceasing natural clarity. Natural clarity arises 
as all possible appearances. 


If we ask ourselves, ‘How do appearances arise?’ The answer 1s: Pure 
perception arises contingent upon realisation of the nature of mind 
and ability to remain in that realisation; impure perception arises 
contingent upon a failure to realise the nature of mind and inability 
to remain in the realised state. 


The ground of arising of all appearances is the nature of mind, luminous 
pure presence itself. But if we do not know that all appearances arise 
out of it, if we think that nothing arises or that appearances are not 
related to the ground, then surely we are unaware of the source of the 
manifestation and also unaware of the creativity of that source of the 
manifestation, and it is not possible for us to see that the ground of 
manifestation itself could arise as the appearances of creativity. Appear- 
ances may arise in any form. 


In this respect, two aspects may be defined: pure presence as the ground 
of manifestation, and the mind, or intellect, as what arises. In Batrotsana’s 
Later Oral Transmission, the author makes seven distinctions between 
them: 


First, the places of residence of the mind and pure presence are quite 
distinct. The mind originates in unknowing and resides in the lungs with 
their airiness. Pure presence comes from recognition of intrinsic nature 
and resides in the heart as bliss, clarity and nonthought. 


Second, the path on which the mind and pure presence travel is not 
the same. Mind moves along the right and left nasal passages to the 
nostrils and through the throat to the mouth.” Pure presence moves 


* Tce cung gyas g.yon dang ‘ol gong nas 'grin: this may be archaic, dialect or 
corrupted usage. Literally it seems to mean ‘exiting from the nght and left 
uvulae (°) and from the larynx’. 
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from the heart to the eyes through the channels called ‘the crystal 
tubes’,” where there is no blood or lymph. 


Third, the doorways of the mind and pure presence are not the same. 
The mind leaves through the two nostrils and the mouth. An indication 
of this is the swelling of the neck and uvulat and discharge of foam from 
the mouth and the nose when powerful emotion wells up in us. The 
doorway of pure presence is the ‘far-reaching doorway’, and when we 
relax into pure presence the indications are the feeling of bliss in the 
heart and smiling eyes. 


Fourth, relative mind and pure presence are not the same. Conscious 
mind is composed of dualistic conceptual ignorance and doubting 
thought. Discursive thought is the cause of it. Pure presence is 
actual self-realisation, which implies a vision of one’s own essential 
nature, which never departs from the spaciousness that is emptiness. 
It is free from all dualistic elaboration. 


Fifth, the creativity? of the mind and the creativity of pure presence are 
not the same. The creativity of the mind 1s always impure, with aspects 
such as attachment and hatred. The creativity of pure presence is the 
arising of various but exclusively pure appearances, such as sublime- 
form-and-awareness. 


Sixth, the activity of the mind and pure presence is not the same. The 
activity of the mind encompasses all the dualities of grasper and 
grasped, attachment and hatred, ‘is’ and ‘is not’ (e. discrimination). 
The movement of pure presence subsumes all sublime form, primal 
awareness and enlightened activity. 


Seventh, the qualities of the mind and pure presence are not the same. 
The quality of the mind les in the movement of dualistic thought and 
the accumulation of various habitual tendencies, always either wavering 
or impulsive. The quality of pure presence 1s unmoving and innate, 
timeless, boundless and uncompounded. 


The ways of distinguishing the mind (or intellect) from pure presence 
are found itn the profound instructions of the Heart-Essence of Dzogchen 


* The crystal tubes (BNP) are known vanously as the far-reaching door 
(BNP) and the white silk thread-like channel (LS). ‘I'T 

t Again Le cung gas g.yon dang ‘ol gong. 

+ Rrsaf also ‘creative power’, ‘expression’, ‘potential’; see also rang rtsal. 
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[Dzogchen Nyingtik]. To evoke the original face of the primal aware- 
ness of pure presence and contemplate it nakedly is the crux of this 
instruction. Do not think, however, that pure presence, which 1s the 
ground of all manifestation, and the mind arising as its expression are 
two separate entities. They are, rather, like water and its wetness. What- 
ever thoughts arise as the creativity of pure presence never in fact leave 
the province of the clear light of compassion. 


Here is an illustration of manifestation contingent upon a concept: 
From the concept of our body as form the five sense-faculties arise and 
with the sense faculties arise the five sense objects. Then, contingent 
upon discrimination between sense-objects as good or bad, the various 
five ‘poisonous’ thoughts’ arise. The nature of those mental concepts, 
nonetheless, as described above, cannot pass beyond pure presence. 
Those concepts in themselves are manifestation of the naturally ansing 
five modes of primal awareness. The issue is solely that of recognition. 
In this way, all appearances of samsara and nirvana arise as the creative 
display of pure presence. 


All our various creative expression, therefore, are our own mind and 
the reflections of our own mind. They will appear as seemingly separate 
entities due to our failure to realise that the mind is unborn and empty. 
In truth, there is not a single appearance that is a separate entity 
arisen from a separate source. Even though multifarious forms appear 
to arise, we enjoy the confidence that whatever appears is of the same 
essence, never moving away from the primal awareness of emptiness 
and clarity. In this way, all appearances are nonexistent forms of 
emptiness. As it 1s truly said, 


Exverything is born out of its own unborn nature; 
In its very birth it is unborn. 


Thus, various unceasing — noncrystallizing — appearances of creativity 
arise from the empty essence of primal awareness. That natural state 1s 
clear light, the compassionate aspect of pure presence, and that itself 1s 


the buddha-lama as the unitary trikaya. 


However, simply thinking that is not enough — we need to realise it. 
Due to the fault of grasping at appearances as ‘this’ or ‘that’ and 


failing 


* Hateful or aggressive, lustful or avaricious, jealous or envious, proud or 
conceited, stupid or bigoted. 
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to know them as our own essence, we fall into samsara. Failure in the 
recognition of appearances as our own essence ts called ‘congenital non- 
recognition’. Thereafter, ‘imputed nonrecognition’ develops,” appearing 
in mulufarious forms. Then as afflictive emotions increase in strength, 
we accumulate karma, and karma causes the appearance of the external 
world as an inanimate composite of the dregs of the five elements, 
which is not created by anyone. Karma also creates the living beings 
within the world, beings that are a composite of the pure aspects of the 
elements, the body-mind aggregates, and sense-faculties and the sensory 
fields. By grasping at the ‘self’, duality — the delusory duality of self and 
others — is fabricated. Then as the attachment and hatred of afflictive 
emotion arises, we cultivate some actions and reject others, and in this 
way accumulate karma, and experience the happiness of the higher 
realms and the suffering of the lower. Due to the strengthening and 
weakening of such concepts, we experience repeated birth, life and 
death. We are condemned to wander in samsara only through our non- 
recognition of the intrinsic nature of self-envisionment, envision- 
ment that is seen through a mistaken perspective. 


Therefore, through such logical reasoning, we fortunate people should 


realise that the nature of mind is alpha-pure emptiness. We should realise 
that the ceaseless noncrystallizing arising of self-envisionment 
inhabits all pulsating thought. If a tree is cut at its root, its branches 
will wither; likewise, if we realise that the essence of the mind is the 
unborn dharmakaya, we will realise sublime form, which is the 
envisionment of the creativity of pure presence, the creativity 
arisen from the nature of the mind, as unborn emptiness. The body 
realised as unborn, and all the aspects and attributes of the body — the 
five sense-faculties, the six consciousnesses and all perceived objects — 
will all be realised as unborn emptiness. Through this we realise that 
all phenomena — samsara and nirvana — are primal awareness itself, the 
intrinsic clarity of pure presence, the nature of mind. When the sun rises 
in the sky, the darkness enshrouding the entire continent is dispelled at 
a stroke; likewise, when we attain confidence in the mind as essentally 
empty, we have coincident confidence that the nature of the mind 
ceaselessly composes all creative expression, which includes all thought 
whatsoever, good or bad. At the same time, we have confidence that 


the compassion of the primal awareness of pure presence ceaselessly 
suffuses the heart of every being. 


* Lhan skyes kyi ma rig pa and kun btags kyi ma rig pa. 
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By dwelling in that confidence, abiding in it, experientially we reach the 
depths of the vast matrix of mind. At that time, all the delusions of 
phenomena are purified in their own pure nature. We attain confidence 
that everything lies in the ‘sole cosmic pixel’ of pure presence. In the 
emptiness of the mind, various appearances arise ceaselessly, but we 
never wander into and become caught up in the streaming of them. Not 
only that, but without obscuring the face of nirmanakaya, which 1s the 
compassion of pure presence, we ceaselessly acknowledge the naked 
original face of dharmakaya — primal awareness. In that way, we always 
enjoy the certainty that there is nothing to attain. 


To attain such confidence, we should cut delusion from the root by 
constantly meditating upon it. Until the mind becomes total emptiness, 
it is very important to understand the emptiness with the heart-core of 
primal awareness. Even the shravakas understand that the mind is 
empty; but they have not seen the original face of creative envision- 
ment, all of which has one taste, the taste of the primal awareness that 
suffuses it, and which is emptiness itself. For that reason shravakas have 
not had the chance of attaining liberation. 


Confidence in the Nature of Mind 


At first glance the statements ‘the nature of unborn mind 1s emptiness’, 
and “creativity appears ceaselessly in various forms, which do not truly 
exist’, may seem quite distinct, but actually and in essence, they say the 
same thing, with no disparity between them. The nature of the mind 1s 
the very immaculate eye of primal awareness, which is all-pervading 
compassion. 


How can creativity, adventitious thought patterns, be released? Surely 
the answer is, ‘In the spontaneous release of the dualism of self and 
other’. When reification — grasping at the self occurs — simultaneously 
the reifying and grasping at the other happens — ‘self’ and ‘other’ are co- 
emergent. A person who constantly and involuntarily reifies himself will 
have no way to prevent the reification of others, because reification of 
self and other occurs simultaneously. The grasping at ‘self? and the 
grasping at ‘others’ are mutually dependent, but self and other are the 
same in the pure presence that abides in the essential nature of both 
concepts. Self and other are neither different nor separate. They are, in 
truth, indivisible. 
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Furthermore, the creativity of self-envisionment has two aspects. The 
first aspect is the subjective envisionment of the physical, energetic and 
mental aspects (the three doors), the five sense-faculties, the six sensory 
organs etcetera, which are envisioned as oneself. The second aspect ts 
comprised of the six sense objects, form etcetera. These two will seem 
different to those who wander in delusion, but they are indivisible for 
those adepts in whom delusion has been released into the vast matrix 
of pure presence. In addition, since perception of oneself and others 
has the same ground, their essence 1s indivisible. 


Self-release of the five sense faculties 


Although the following exposition relates to the process rather than the 
result, as far as it is genuine, it is appropriate. 


Sight: When a human form is apprehended in consciousness of the 
visual field, in that very instant the form of the body-mind aggregate 
arises in the eye. In that initial visual perception, the physical, energetic 
and mental aspects of the experience are known in a single 
perception. But in the next moment, our thought processes 
proliferating, the form that is seen, the eyes that see, and the active 
sensory process, become three separate entities. In the liberated mind, 
however, the form, the mind in which the form appears and the 
process of apprehension, three seemingly separate aspects, are one and 
the same, indivisible in unitary spaciousness. For those knowing the 
three aspects as indivisible and of one taste, form is indivisible 
appearance and emptiness; though form appears, since there 1s no 
grasper to grasp it, it is emptiness. 


Sound: Likewise, when we hear a sound, another person’s voice, 
for example, in the very hearing of that voice a first thought 
apprehends physical, energetic and mental aspects of the experience 
as inseparable, although when listening to the voice thereafter, the 
sound, the ear and the sensory process seem to be separate entities. 
In the mind wherein the hearing of sounds and the grasping at them 
is released, however, these three entities are one; they are inseparable; 
they are indivisible and of one taste. Sound is thus the unity of sound 
and emptiness; though it is sensible, it is empty of grasping. 


Smell: When we first sense a smell, we know its nature and the 
inseparability. of physical, energetical and mental aspects. Although 
the nose, the smell and the sense thereafter seem to be separate 
aspects, when the mind that grasps the smell has been released as 
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reality, the nose, the smell and the sense are indivisible and of one taste. 
Smell is an indivisible unity of smell and emptiness; even though we are 
experiencing smell, the experience is empty of grasping. 


Taste: When we first perceive a taste with the tongue, we perceive the 
nature of the taste and the inseparability of the physical, energetical and 
mental aspects. Although the tongue, the taste and the sense then seem 
to be separate aspects, since the mind that grasps at the taste has been 
released in reality, its three aspects are not separate, but rather 
realised as indivisible in essence. Even though we are experiencing It, it 


is empty of grasping. 


Touch: When a tactile sensation first strikes the nerves of the skin, we 
perceive the nature of the feeling of the three doors simultaneously. The 
body, feeling and the sense will appear as separate aspects, but after the 
mind that apprehends the feeling is released as reality, the three aspects 
are one in essence, and remain in the absolute nature. That feeling is the 
indivisibility of bliss and emptiness; we experience the bliss and it is 
empty of grasping. If the feeling, body and sense truly exist as separate 
entities, then each feeling would exist somewhere as a separate entity, 
and, if feelings were separate, some would be caught by the tactile sense 
and others not. 


Mind: Moreover, the mind, mental consciousness and the images that 
appear before it — these three — seem to be separate entities. However, 
for the mind that can remain calmly set in contemplation of the nature 
of pure presence (the perception), those three aspects are indivisible 
and boundless, for there never was any dualistic existence; there was no 
dualistic existence in the first place. 


To repeat this instruction in another way: Adepts who have attained 
confidence in nonmeditation, those who have attained access to the 
spaciousness of pure presence, they realise and perfect the creativity of 
appearances. For them, the impure subjective aspects such as the six 
consciousnesses and the sensory objects do appear to be separate. But 
at the very moment of appearing, since the ground of their appearance 
— the nature of the subject and the object — never moves beyond the 
vast matrix of the subtle innate nature of the physical, energetical and 
mental aspects, there is natural contemplation of the actual perfection 
of all as the reality of pure presence. Those who have actualized the true 
nature see and realise the indivisible one-taste of the objects, the 
sense-faculties and the senses, because the three are not separate or 


different. 
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When a form appears before the eyes, we see and actualize the nature 
of the form, or the ground of the appearance, which is the sameness 
and one-taste of the physical, energetical and mental aspects. In that 
way, we realise the form, eyes and sense as one in the matrix of unitary 
spaciousness. Form is the oneness of appearance and emptiness. Like- 
wise, other objects — sounds, smells, tastes and sensations; the four 
other faculties — ear, nose, tongue and body; and the other senses of 
ear, nose, tongue and body — all these objects, faculties and senses seem to 
be separate entities. But at the very moment of their emerging, the 
ground of their manifestation which is their very nature and which is 
the energy, luminous pixels and pure presence of the innate nature — 
also known as the three subtle doors” — never move from the matrix of 
singular spaciousness. In natural contemplation, we will not see them 
separately, but rather as indivisible in the matrix of spaciousness. Then 
form is colour and emptiness; speech is sound and emptiness; smell 1s 
aroma and emptiness; taste is savour and emptiness; touch is sensation 
and emptiness. 


A further way of presentation: Although we may speak of form as a 
union of appearance and emptiness, in actuality it is one and indivisible. 
Its nature is emptiness in the very moment of its appearing. In its very 
emptiness, its nature is apparent. Consider the reflection of the moon 
in water. Appearance and emptiness do not change in relative degree 
nor are they sequential, as if appearance comes first and then emptiness. 
Though form appears, it is already emptiness, because there is nothing 
there to be grasped. After grasping at the six consciousnesses 1s released 
into spaciousness, though objects do appear, they are perceived by the 
primal awareness of pure presence, and that is called ‘the pure presence 
of indivisible appearances and emptiness’. 


As discussed above, due to the grasping at oneself the grasping at others 
occurs simultaneously; grasping at others the grasping at oneself auto- 
matically occurs. The pure presence that releases such grasping 1s called 
‘the pure presence in which there is no self or other’. 


Origination of concepts and release from them are called ‘origin’ and 
‘liberation’, but in actuality no such division exists. They are one and 
the same, indistinguishable and inseparable, like water and wetness. 
They have the same essence and the same taste. It is not a matter of the 
primal awareness of release arriving from elsewhere when there are no 
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concepts; it is not a matter of a need of release into the primordially 
released state first and then contemplation of it. When constancy 1s 
achieved in meditation, whatever concepts arise, we have no attachment 
to them. Primal awareness of such release is called the ‘pure presence 
of nonduality of origin and liberation’. 


So-called ‘delusion’, its definition simplified, is a nominal designation 
relating to the triad of objective appearance, mind and body, conceived 
as separate entities. Delusion does not stand by itself, but rather as a 
function of dualistic perception. In reality, appearances, mind and body 
are not unconnected, independent entities. Like a cloud illuminated by 
the sun’s rays in the sky, the body is the manifest, apparent creativity of 
unceasing, noncrystallizing mind, the mind’s glow’ being its appearance. 
Appearances, mind and body, are designated separately, but in essence, 
free from dualistic elaboration, in their reality, there is no separation. 
That appearances are unrelated to body and mind 1s a delusion, a gross 
fallacy; that the body has a separate existence independent of seemingly 
external appearances is a lie; and that mind, which 1s formless, 1s present 
as a different entity or in another dimension, is egregious error; that the 
three are disconnected is misconception. On the contrary, the deluded 
subjective knower and the delusory objective field can never leave the 
unitary scope of pure presence. 


In truth, delusion is generated by nonrecognition of one’s own nature. 
When we realise directly the nature of mind, which is supreme primal 
awareness of the inseparable trikaya, the five kinds of sensory objects 
are released as the five pure-lands, the five body-mind aggregates are 
released as the five buddha-families, and the five afflictive emotions are 
released as the five modes of primal awareness. At that juncture, we 
have total confidence in pure presence and its identity with the primal 
awareness of buddha that knows all phenomena. This pure presence is 
intrinsic clarity in spontaneity. After a while, through contemplation, 
the actuality of absolute truth will be without differentiating between 
obscuration and clarity. The view will be realised wherein there 1s no 
distinction between distraction and nondistraction. We will then enjoy 
the spontaneous contemplation that needs no modification and 1s self- 
releasing. 


When creativity is perfected and accomplished in that way, we become 
one with the unitary being of sublime form and formlessness. Training 
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in creativity, repeatedly, becoming familiar with the state of knowing 
everything just as it is, without thought, resting in natural perfection at 
the primordial destination, the primal awareness of dharmakaya is com- 
plete. Sublime form, the manifestation of compassion — buddha itself — 
will then effortlessly fulfil the needs of others. As it is said,*4 


Buddha has neither beginning nor end; 
And this original buddha has no cause: 
The sole eye of awareness is tmmaculate. 


Sustaining Liberation and Training in Intrinsic Creativity 


Mind is not produced and neither does it cease. It consists of essence 
(emptiness), nature (clarity) and (all-pervasive) compassion. Keeping 
to that reality with total confidence is the training in creativity. 


Both Mind Only and Middle Way schools assert that appearances are 
imputed and designated by the mind. Through nonrecognition of the 
nonduality of appearances and emptiness and unawareness of the non- 
duality of spaciousness-presence, the practitioners of those schools are 
bound by intellectual obscuration,” which is nonrecognition of the face 
of the universal ground. Thus, they remain far away from buddha. 


Until we have total confidence in actual indivisibility of pure presence 
and emptiness, we should constantly reinforce the immediate presence 
of that reality. Realizing the vision of that reality, we shall develop total 
confidence in it. 


This instruction 1s training in uncommon vision. This teaching 1s the 


one sufficient sovereign that governs all. These precepts assist us in 
realisation of the qualities of buddha-dharma. 
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Chapter Three: Leap-over 


[In continuation of the instruction upon familiarization with the realty into which 
we have been introduced, after detailed teaching on the actuality of breakthrough, 
which consisted essentially of a direct introduction into the nature of mind and on 
gaining confidence in that, the actuakty of leap-over primarily confirms the visions of 
pure presence in spontaneity as the creativity of primal awareness. The supertor path 
of leap-over gives release by asserting the vision of primal awareness through direct 
perception, which is a skilful means for fortunate people to attain buddha swiftly. 
The first topic on that path covers the physical, energetic and mental imperatives. The 
second topic is the three keys, the keys of method, freld, and breath and pure presence. 
The third of the three topics is subdivided into three: teaching upon their recognition, 
conditions for direct perception of pure presence; and pure presence with reference to 
the four lamps. The third of these three consists of the four visions that arise in 
contemplation of primal awareness. The final section in this chapter treats the manner 
of attaining the final result, the fourth and final part of both ‘Breakthrough’ and 
‘Leap-over’. But, farst, the view of leap-over is asserted as superior to breakthrough.] 


The Superiority of Leap-over 
In Radiant Primal Presence Vimalamitra declares,*5 


Leap-over is superior to breakthrough in seven ways: in 
the superiority of light; in superiority of training related 
to application; in superiority of seeing self-envisionment 
(the natural radiance of primal awareness) directly; in the 
superiority of the channels, the crucial points of the 
body; in the superiority of the door of the four visions; 
in superionty of faculty; and superiority of experience of 
the development of the visions. 


First: In breakthrough, appearances of external objects such as earth, 
stones, mountains and rocks do not dissolve. Instead, they are seen 
as phenomena arisen in the creativity of pure presence, like magical 
illusion and dream, and we designate them as such. In leap-over, we 
see objects as visions of pure presence that arise in the spaciousness of 
five-coloured rainbow light. Thereby, delusion dissolves without 
leaving even a name, and reliance upon any designations derived from 
mental analysis is superfluous. In that way, leap-over is superior. 
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Second: In breakthrough, we contemplate the emptiness of reality, but 
we do not see phenomena as the natural radiance of reality. In leap- 
over, by obeying the three imperatives, we behold the clear light of the 
essence of reality within; at that time, the training reveals the outward 
manifestation of clear light, the natural radiance that is phenomena. 
In this way, leap-over is superior. 


Third: In breakthrough, primal awareness of pure presence is variously 
described as ‘inconceivable’ and ‘unelaborated’, which implies that it is 
imperceptible. In leap-over, the natural radiance of primal awareness 
shines only through wide-open windows and the sunlight of reality is 
absolutely clear and perceptible. In this way, leap-over is superior. 


Fourth: In breakthrough, we seek to purge the mind of discursive 
thought that is based in the channels and moved by the prana 
energies. In leap-over, we recognize the clear channels of light and 
make those ‘lamps”™ — the radiance of primal awareness — into the 
path. In this way, leap-over is superior. 


Fifth: In breakthrough, we look for and abide in the primal aware- 
ness of pure presence, which is the clarity of the flickering senses 
of the mind originating in the six impure sense-faculties. In leap-over, 
we open the doors of the pure clear light of reality arising through 
the creative energy of primal awareness, which induces the visions of 
the four lamps. In this way, leap-over is superior. 


sixth: In breakthrough, we realise primal awareness of imperceptible 
pure presence, the clear cognition within, and remain in it. In leap- 
over, possessing the sense of primal awareness, with direct perception 
we see the appearances of awareness-spaciousness indivisible, with no 
separation of outer and inner. In this way, leap-over is superior. 


Seventh: In breakthrough, we let external objects and mental delusions 
appear, and then designate them as the one primal awareness wherein 
there is no acceptance or rejection, assertion or negation; but impurity 
is not released thereby. In leap-over, on the other hand, through crucial 
methods of application, all outer and inner delusory appearances and 
apprehensions are naturally purified with nothing being abandoned. 
The vision of increase of primal awareness develops like the waxing 
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moon, without depending upon any designation. We are released swiftly 
by the perfected four visions. In this way, leap-over is superior.” 


1 The Physical, Energetic and Mental Imperatives 


In the daytime, although the sun is invisible, obscured by clouds, it is 
not dark. Likewise, all beings possess the seed of buddha, but primal 
awareness, covered by ignorance, cannot shine through. Each of the 
approaches to buddha sets forth a different idea of reality, saying, ‘It is 
like this...’ or ‘It is like that...’ Like a child trying to indicate the moon 
with his thumb and forefinger (thus indicating the moon’s circumfer- 
ence), scholars are unable to show us reality directly, which makes that 
reality only conceptual. Glorious Vajrasattva, however, recognizing the 
absence of any path leading to buddha swiftly, instantaneously arose in 
the sky, in total pure space, and manifesting as Garab Dorje showed 
people the means of directly realizing primal awareness. 


The seed of primal awareness is omnipresent, and, specifically, it 1s in 
the body. However, if we do not exert ourselves through the special 
methods, we will not see the visions of primal awareness. Thus, it 1s 
important that we exert ourselves physically, energetically and mentally. 
Beyond the Sound quoted in Radiant Awareness asserts,* 


Three imperatives — physical, energetical and mental — 
Give realisation of leap-over. 

You must obey these three imperatives, 

For they are the keys of body, speech and mind. 


One: Exerting the Physical Imperative 


It 1s essential to sustain the physical postures. The same text quoted 
above instructs us,8’ 


The body should never leave 
The three postures of sublime form. 


’ The realizations implicit in this “sevenfold superiority of togal’ may also be 
seen as a result of familiarization with the trekcho view and meditation, or 
simply as a complete experience of that view rather than an intimation of it. 
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First, the lion-like dharmakaya posture: Sit on the meditation seat 
and place the soles of the feet together in front. Turn the knees outward. 
Place the palms of the hands flat on the floor or seat. Bend the thumbs 
inward. Straighten the upper body like a lion. Arch the neck upward 
slightly. The eyes gaze motionlessly upward at the space in front of the 
eyebrows. The purpose of this posture is to purify the elements. 


Second, the elephant-like sambhogakaya posture: The body facing 
down on the mattress with knees drawn up to the chest, place both 
elbows on the mattress and support the jaw with the palms and with 
fingers pressing on the cheeks. Hold the spine straight. The eyes wide 
open, gaze motionlessly, sideways, at the sky. The purpose is to purify 
the energy that causes movement. 


Third, the sage’s nirmanakaya posture: Sit on the mattress with 
knees raised and ankles together. Wrap both the arms fully around the 
knees. Raise the spine erect. Then, with half-closed eyes, gaze into 
space. The purpose is to generate heat and balance the elements. 


Other purposes of the three postures of sublime form are mentioned 
in Beyond the Sound quoted in Radiant Awareness, 


Through the lion-posture of dharmakaya, 
Freedom from all confusion’s fears 

You will see with your vajra-eye. 

Through sambhogakaya posture, 

Which is like a recumbent elephant, 

In perfect enjoyment of realty 

You will see with the lotus-eye. 

Through the nirmanakaya posture, 

Which is the posture of a squatting sage, 

You will see visions with your water-bubble eyes. 


Furthermore, the Secret Lamp of Crucial Instruction declares,®° 


The imperative of physical posture 1s crucial. These 
postures are like the limbs of a serpent — unless we 
squeeze the body, the limbs will not be visible. The 
postures are those of the lion, the sage and others. 
The crucial im-portance of exerting yourself in these 
physical postures is to release your body from the 
bonds of past, present and future. 
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The crucial point of this physical instruction infers that when the body 
is unmoving, the channels are unmoving. When the eyes are unmoving, 
spaciousness is unmoving. If the energies are unmoving, pure presence 
is unmoving. That much 1s certain. 


Two: Exerting the Energetical Imperative 


After exerting the physical imperative, if we do not exert the energetical 
imperative, not only will we fail to realise the actual inexpressible 
truth, but we will also generate afflictive emotions due to senseless 
babbling. Therefore, it is important to obey this imperative. Beyond 
the Sound quoted in Radiant Awareness again: “The energetic exercise 
should be based in training, maintaining and completing.’ 


Regarding the initial stage of obedience to the energetic imperative, 
keep silent, but for short periods. Training: extend the duration of your 
silence. Sustaining the practice, do not even pray clearly, and do not 
answer people’s questions, but rather signal with gestures. Completing 
the practice: abandon all expression and remain as a mute. The purpose 
here is to eradicate the fault of confused, chatter and its consequent 
generation of afflictive emotions. Pure presence becomes a constant, 
unmoving and unchanging. The Secret Lamp of Cructal Instruction insists,’ 


The energetical exercises consist of training, sustaining, 
and stabilizing and potentiating pure presence. The key 
is to eliminate all speech except what is urgent and to 
become mute, avoiding all thoughtless chatter. 


Three: Exerting the Imperative of Mind 


After attaining stability in accord with the physical and vocal 
impera-tives, if we do not obey the mental imperative, we cannot 
have direct realisation of pure presence. Therefore, mental exertion is 
crucial. Quoting Beyond the Sound, Radiant Awareness advises,°? 


Succeed by focusing the mind on spaciousness, 
Then constantl: apply the three keys! 


* The keys of method (go), field (y#/), and, counted as one, pure presence (7g 
pa) and breath (r/ung). See GT. 81a/5 and NSG 4b/2. TT 
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Direct inner spaciousness unwaveringly into the outer spaciousness that 
is the space of emptiness, the nature of reality, and the lamp of pure 
secret spaciousness, intrinsic empty presence, will then manifest 
clearly.* The purpose of this is to see the clear manifestation of pure 
presence, the primal awareness of intensive insight, and thus to attain 
buddha as sublime form and pure-lands. 


Furthermore, the Secret Lamp of Crucial Instruction declares,” 


Constant contemplation is the imperative of mind;t 
reliance upon the crucible of experience is the key to 
inexhaustble fruition. 


Why do we need compliance with the physical, energetic and mental 
imperatives? The fragrance of sandal wood is diffused throughout the 
tree's trunk, leaves and fruits, but is only the pith of the trunk that bears 
the superior concentrated scent. As it is said, “The ulumate primal 
awareness is present in the body.’ Although the primal awareness of 
pure presence pervades the physical, energetical and mental aspects, its 
treasure house lies in the heart, and there, within the principal artery, 
lies pure and clear energy, the elixir’s pixel-nuclei. Between the lungs, 
which are at the base of the mind, lies the so-called ‘relative mind’+ 
which exists only in the (delusory) form of the reified self. The mind's 
quintessence, shining brightly when its creative expression is not 
grasped and clung to, is pure presence. The mind that is attached to our 
own and others’ bodies does not dwell in the heart, but in the lungs near 
the heart. The pure presence that is intrinsic clanty free of grasping 
dwells in the heart, so it is called ‘the actual heart’. As it is said,?5 


Living beings are verily buddha, 


But buddha covered uith adventitious obscuration. 


The buddha-seed is pure presence, while adventitious obscuration 1s 
mind. Pure presence, neither separated from nor united with the all- 
encompassing pixel, is also called ‘the single sphere’.‘ The duality of the 


grasping mind and what it grasps at comes from nonrecognition, and 


* See Kéong gsal: sems ni phyi yt mkha' la gtad, nang gi sgron ma mngon du snang. ‘VV 
‘Entrust mind to external space and the inner lamp manifestly shines.’ Id 

t ‘Contemplation’ is to be understood as ‘nonmeditation’. 

+ Sems: the rational, dualizing mind, the intellect. 
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that dualistic mind 1s called “deluded mind’. In short, the grasping mind 
will conceal omniscient primal awareness. ‘Buddha-nature pervades all 
living beings’ means that pure presence is intrinsic to all. 


In order to realise pure presence, we exert the body in order to control 
the channels; we exert the channels to control the energy; and we 
exert energy to control the ptxel-nuclei. This development helps to 
induce unwavering conformity with the crux of the primal awareness 
of pure presence, and thus establishes buddha-vision. 


Regarding the fault of failing to apply these three imperatives, The Secret 


Lamp of Crucial Instruction warns,°® 


During exercise of the actual meditation, if you do not 
exert ourselves physically, energetically and mentally, it 
is like expectation of reaping a harvest without any prior 
cultivation. Failing to observe physical, energetic and 
mental imperatives, if you try to reach reality directly, the 
blind will be leading the blind! 


2 The Three Keys of Direct Perception 


[After training in the physical, energetical and mental imperatives as preparation, 
the next, cructal, topic treats seeing the primal awareness directly by means of the 
three keys. After a preamble treating recognition, the three practical keys of ‘method 
‘field’, and ‘breath and pure presence’ are taken in succession. Then a short section 
on the conditions governing direct perception of pure presence precedes a long section 
on the nature of pure presence and its relation to the four lamps.] 


Recognizing the Three Keys 


The principal, crucial stricture on this path is to remain undeviating 
from the reality-circle of the three keys. As Beyond the Sound instructs,?’ 


Obey the instructions on the three keys: 
These keys are method, the field itself, 
And breath and pure presence. 


Moreover, the Last Testament declares,8 
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Inserting the keys of method, field and breath, 


Primal awareness appears objectively. 


The three keys are the key of method, which unlocks the manifestation; 
the key of field, the ground wherein the manifestation takes place; and 
the key of breath and pure presence, the mode of manifestation. 


The Key of Method 


Radiant Awareness instructs,®? ‘Always maintain one of the three ways of 
gazing, for the gazes are the key of method.’ Beyond the Sound insists,\" 


It is essential not to move the Yar-reachers 


Apply the three ways of gazing. 
The third chapter of Beyond the Sound instructs,'"! 


Through the three ways of gazing with the eyes, 


Move in and enjoy spaciousness. 
The fourth chapter of Beyond the Sound advises,'? 


Through the channels and yogic exercises, 
The five modes of primal awareness appear naturally — 
Perceive them with your water-bubble eyes. 


Accordingly, the crucial point is to keep the ‘far-reachers’ steady, and 
not to deviate from the three gazes. In the dharmakaya gaze, the ‘guides 
of subtle essence’ look upwards. In the sambhogakaya gaze, we look 
slowly and evenly, yet briefly, first to the far right and then to the far 
left." In the nirmanakaya gaze, we look down with half closed eyes about 
a forearm’s distance from the rim of the sun. 


Regarding the crucial purpose of these gazes: primal awareness rests in 
the heart of reality like a lamp in a vase, glowing, as in all the body’s 
channels of light. This light is the source of the four-lamp’s radiance, 
the luminous pixel-nuclei providing the internal clarity radiantly present 
within us. To project the natural radiance of that light outwards, the 


* The precise methods of gazing should be confirmed by a guru-lama. 
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white silk-thread-like channel connects the heart to the eyes and the 
light of the lamps rises through it. Radiant Matrix instructs,!"3 


Primal awareness resides in the heart 
And rises up the path of the channel 
That ts hke a white silk. thread.\"4 


And also, 


The wild ox’s* horn-like, white silk channel 
Starts in the heart and reaches the eyes: 
It ts the universal path of realty. 


Thus, the crystal tubular path of primal awareness originates in the heart 
and its two branch channels extend to the eyes. The natural radiance of 
the pure presence of the clear light of reality enters this path and ts 
projected outwards spontaneously as objective phenomenal appear- 
ances. This manifestation depends upon the awakening of the power — 
or ‘opening the mouth’ — of the channel of the far-reaching lamp. To 
induce this opening, crucially and unfalteringly we watch with any one 
of the three gazes. As the Secret Lamp of Crucial Instruction elucidates,!" 


The key to the far-reaching water lamp (the light of the 
eyes) is the manner of gazing. When you watch with the 
nirmanakaya gaze you see all delusory appearances as the 
nature of reality and thought ceases. Never stray from 
pure presence, the object of focus. Watching with the 
sambhogakaya gaze, you see the direct vision of reality, 
and the karmic streams of concepts cease. The essence 
of primal awareness appears first as small and then as 
large luminous pixels. Watching with the dharmakaya 
gaze, you see the full spectrum of the unitary trikaya. Pure 
presence thus exists where you focus. 


Furthermore, when the visions of the spectrum of colours and different 
forms arise, each gaze has a separate way of focusing the far-reaching 


doorway. What are these? Secret Lamp of Crucial Instruction elaborates,! 


To recognize the primal awareness of pure presence, 
maintain crucial attention to the method: do not watch 


* Ba men: TED says tt 1s ‘gayal, wild ox’ or yak. ‘I'l. Or ‘cow deer’. Id. 
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as usual, never deviate from the three ways of gazing. 
Watching with any one of the gazes without wavering, 
you may see various colours. First, if red is the dominant 
colour, it is essential to forcefully turn your gaze down- 
wards. If yellow is the dominant colour, forcefully roll 
your eyes upwards. If green is dominant, turn the gaze 
to the left; if blue is predominant, focus straight out in 
front; and if white dominates turn the gaze forcefully to 
the right. At first, if there is no dominating colour, force- 
fully turn the eyes down. If all five colours are seen clear 
and bright, it is essential that you do not move from the 
way that you are gazing. 


The appearances of spaciousness: First, when you see 
luminous pixels, it is essential to focus upon them with 
both eyes evenly. When you see the pixels moving like 
horizontal streamers, it is essential to contract them and 
bring them towards the front for the gaze. If you see 
pixels moving as vertical shafts, it is essential to gaze 
downwards. If you see pixels in a triangle, look at the 
triangle, internally pressing, or stressing, the eyes. If you 
see pixels in a square, it is essential to look at the square 
by focusing to the right without moving the eyes. If you 
see them in a circle, turn the eyes forcefully to the left. 
If you see them as semi-circular, it is essential to look 
upwards. If the forms* of the buddha and retinue of 
the five modes of primal awareness are clear, it 1s 
essential to watch without changing your gaze. 


It is important to master these key points of practice. 


The Key of Field 
Beyond the Sound declares,'"” 


In the method free from defilement 
The field is the sky free from adverse circumstance. 


* Resibs, ‘wheel spokes’; but NY6a/3 has Ddyibs — ‘form, shape or design’. ‘I'l 
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Radiant Awareness insists,'"® ‘Field is the key in which we focus the lamp 
of totally pure outer spaciousness.’ Beyond the Sound instructs, 1" 


Basic spaciousness is both outer and inner: 

Identify the cloudless sky as the outer, 

And take the lamp of inner spaciousness as the path. 
Watching the cloudless sky without any wavering, 
You see the primal awareness. 


Thus, the primal awareness (the field, the vision) arises when the object 
is a field of empty sky free from causal factors, the sense-faculty is the 
‘water lamp’ free of causal factors, and the place, total solitude pure on 
high, is free from obstructing factors.* Furthermore, in the Secret Lamp 
of Crucial Instruction we find these definitions,!!" 


These are the keys to the field of ansing: in the outer 
field of the cloudless empty sky where the sun is shining, 
the key insight pierces the emptiness that is the nature 
of reality; in the inner field of the lamp of totally 
pure spaciousness, the key realisation 1s phenomena 
free from designation of words and letters. 


If we are endowed with the realisation of outer spaciousness and inner 
spaciousness, we have the extraordinary realisation of primal awareness 


and skilful means. 


The Key of Breath and Pure Presence 


Beyond the Sound advises,'''! “Through stillness of breathing and pure 
presence, the primal awareness is attained.’ Radiant Awareness:''2 “At that 
time, it is essential to breathe gently and send the out-breath farther.’ 
Another tantra instructs, 


Breathe as slowly as you can, 

Strongly exhaling — and it happens! 
Breaking the synching of body and mind, 
Return to the three realms is impossible. 


* This yoga is sometimes described as ‘sky-gazing’. 
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Keep the lips and teeth slightly apart, without allowing them to touch 
each other. Breathe slowly through the mouth, rather than through the 
nose. Exhale and inhale evenly, but slightly stress the exhalation. This 
stops the movements of energy and any projection or withdrawal of 
thought, and spaciousness-presence” is uncovered. 


The Key of Pure Presence 


Radtant Matnx asserts,''!3 ‘The key of pure presence is the arrest of the 
vajra-chain of spaciousness: adhere to it through extreme slow motion.’ 
Radiant Awareness asserts the same:'!4 ‘The key of pure presence 1s 
capture of the vajra-chain.” Another tantra asserts, “The essence of 
one’s own pure presence is the vajra-chain. Whoever sees it in all its 
stillness is wise indeed.’ The Blazing Lamp adds, ‘Spaciousness is the 
intrinsic field of pure presence. The chain, the very vajra, is present 
in spaciousness.’ 


Accordingly, in the mirror-like empty sky we find outer spaciousness. 
Within it is inner spaciousness, which contains the lamp of totally pure 
spaciousness. In the middle of it arises the vajra-chain of pure presence, 
vividly, like a reflection of the face. Upon this we focus on it without 
wavering. 


Focus the eyes of pure presence in the far-reaching doors; keep the eyes 
focused on the circle of the vision of spaciousness, and focus 
unmoving. The vajra-chain will settle in it as a result. The Secret Lamp 
of Crucial Instruction warns,''5 


If pure presence is not targeted upon spaciousness, like 
making a wish before a wish-fulfilling gem without first 
making offerings, no benefit will accrue. Pure presence 
radiates brilliantly because of spaciousness. It is essential 
to abide constantly in the vision of inseparable spacious- 
ness-presence. 


" ‘The main teaching of the tantra is the unity of spaciousness and sponta- 
neously arising pure presence, which is self-awareness in the spontaneously 
arising dharmakaya. That unity is intrinsically present as the nature of all 
sentient beings, but ignorance of our own nature thickens our delusion and 
we stray into samsara.’ See p. 71. 
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Regarding the merits of possession of the three keys, the Last Testament 
allows, !!6 


By applying the keys of method, field and breath, 


Primal awareness arises directly as the object. 


Regarding the fault of failing to apply the three keys, Radiant Matnx 


warns, !!7 


Tf you do not apply the three keys, 


You will not see actual pure presence. 
The same text advises,!18 


Alt first, you should meditate in short, frequent, sessions; 
In the middle, lengthen your sessions, 
In the final stage, meditate day and night without a break. 


Leap-over meditation — crucially — should be applied according to those 
stages. 


In anuyoga, and in the tenets of some lesser schools, clarity appears 
along with primal awareness of pure presence. But unlike in atiyoga, 
those yogas fail to assert the basic, effortless realisation of reality as 
the unity of the primal awareness of pure presence and the phenomena 
that are the natural radiance of primal awareness. Consider this: 
without having seen the images in a particular temple, although we may 
assume that there are images there, we will not have seen any images 
directly and clearly; we would know them only by intellectual 
constructs. Like-wise, the primal awareness of pure presence with its 
natural radiance is present in the mindstream of all beings, and it 1s 
possible to know it directly; if we are just imagining its presence 
without direct perception, it becomes an object of grasping and 
intellectual projection. If we do not see the visions directly, we 
cannot attain buddha in this very life-time. 


For this reason, much common teaching offers interpreted meaning 
and provisional, indirect definition. The sutric prajnaparamita 
approach, known to be of definitive meaning, reaches ultimate 
Dzogchen vision by means of the three aspects of perfect insight 
(hearing, reflecting and meditating) and, reaching the ultimate 
definitive meaning, it establishes the mother-vision as ‘emptiness’. 
There are grave risks in this, however. 
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Some sutras may not define the actuality of reality. Some practitioners 
could fall into the extreme of either eternalism or nihilism, while others, 
unable to meditate for the long periods required by those paths, take 
refuge in an inferior approach and turn away from enlightenment. Yet 
still others, though they may be able to hold to enlightenment, may 
not realise the vision of reality or will not attain enlightenment quickly. 


Tantric teaching, also, is defective in its tme frame. The creative stage 
teaches that those who wish to attain buddha should visualize buddha- 
deity, and then, finally, ‘seal’ it and conclude the meditation thought- 
free, released from concepts, in the fulfilment stage. Although it is 
claimed that we may attain enlightenment swiftly thereby, in fact it takes 
a very long time to reach the level of buddha in that way. 


In brief, the paths from the shravaka and pratyekabuddha up to the 
Mind Class of atiyoga in the Mahayana all claim to be methods of swift 
attainment of buddha. But their views are comprised of mental and 
philosophical concepts. Although each asserts that by realisation, by 
experiencing and training in a particular view, we will attain buddha, 
actually, without leaving Hinayana and boarding the Mahayana vehicle, 
we will not reach buddha at all. Then, again, through the provisional 
sutras and lower tantras of Mahayana, we cannot attain buddha swiftly, 
in this very lifetime, as we can on this supreme path. 


In the future, those who have the fortunate karmic opportunity in 
which to practise Dzogchen meditation, especially those who have the 
great good fortune to find this precious profound treasure-teaching of 
Padmasambhava of Orgyen, the teaching with the blessing-heat — those 
who have the aspiration to attain buddha swiftly — should practise this 
unitary breakthrough and leap-over meditation. This instruction, which 
shows reality directly, this secret profound instruction that can lead to 
buddha simply by evoking the nature of the oral transmission of the 
rigzin masters, this extraordinary vision of Vajradhara (Dorje Chang), 
should be applied immediately with unyielding exertion, without any 
procrastination. 


Circumstances Conducive to the Arising of Pure Presence 


At the beginning, sit down in a high and clean place where clarity is 
experienced when facing a cloudless eastern sky. Taking one of the 
three postures, watch the sky with one of the three gazes, with wide- 
open eyes unfaltering. Sometimes, when the sky is bright, watch with 
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half open eyes. During the night, free of concepts, watch the interior 
sky. By pressing the eyes with the thumbs, if not already clear, they will 
be cleared. Sometimes watch the moon. That too clears the eyes, if 
they were not previously clear. 


Pure Presence and the Four Lamps 


Through these conditions described above, spaciousness emerges. Its 
essence is unbom, its nature is the clarity of noncrystallizing luminous 
pixels, and it is suffused with all-pervading compassion as the vajra- 
chain of pure presence. 


The links of the vajra-chain appear like knots of horsetail hair made of 
light, or like the eyes of fishes. They appear in the form of one, two, 
three, four or five linked circles (or rings), or as a luminous pixel with 
small luminous pixels surrounding them. They arise from the heart, via 
the channels of the eyes, and directly penetrate the sky. These pixel 


manifestations are the true radiance of pure presence. 


At this moment, however, we have not realised our true nature just as 
it is. We are attached to the illusory body and perceive only gross outer 
and inner phenomena; and we perceive objects as truly existing 
entities. By the power of attachment, pure presence is obscured. 


But because such manifestations occur as the radiance of pure presence, 
their essence is still pure presence and are thus identical in nature to 
pure presence. In truth, that is the changeless vajra body. 


When ordinary people meditate, trying in ignorance to actualize 
various concepts, they do not always realise their own true nature. It 
is due to ignorance; although sometimes the true nature 1s clear, 
mostly it is not, and thought slips into the mundane. The vajra-chain 
is then something that comes and goes, slip-sliding, changing, 
increasing and diminishing, fuzzy, swirling and flickering. 


Even a brief realisation of the true nature of mind, directly and clearly 
seeing the radiance of reality, the essence of pure presence, is seeing 
what is known as the ‘vajra-chain’.* 


What is understood as pure presence in breakthrough, here in leap-over 


* Lug gu reyud — ‘sheep train’. 
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is the essential clear light, which has three salient qualities: essence 
(empty), nature (clanty) and compassion (omnipresence). The pure 
presence of leap-over is the natural radiance of the light of the primal 
awareness of pure presence. Therefore, the arising of the radiance of 
what in breakthrough 1s called ‘pure presence’ is termed here ‘the vajra- 
chain of pure presence’. 


The ground of inception of such radiance is the crystal tube,’ the main 
light-channel. Consider how to illuminate a wide room with sunlight if 
light sources at the sides, increasing and decreasing according to the 
hour, are not effective. Light from a broad skylight in the middle of the 
roof will surely be effective, since it will have little increase or decrease 
of light. Likewise, primal awareness of pure presence has no increase or 
decrease, but if the channel is not open, if the power is not awakened, 
or if the proper ways of exerting the crucial points of practice are not 
applied, the spontaneity of appearances, the radiance of pure presence, 
will not be evident. We will only see the nsing and falling of change. 


The central channel of light runs through the interior of the central 
channel. From the heart, it branches into four channels. One channel 
returns to the heart and is called ‘the great pure golden kati channel’ or 
‘the victorious golden sun’. Another channel connects the heart to the 
top of the head and is called ‘the white silk-thread-like channel’. Two 
channels run to the right and left eyes, and are called ‘the crystal tubes’. 
Many other finely coiled branch channels run through the body, and in 
addition to these, the treasure-texts mention channels that penetrate 
ear, nose and tongue and become the ground of apprehending sound, 
smell and taste; however, these might refer to impure channels, which 
are the support of the pure channels and of the mind. 


The pure kati crystal tubular channel, the vehicle of light, 1s also called 
‘the far-reaching channel’, which includes the materiality-producing 
forces. Its root is thin; its top is like the horns of a wild ox. In an impure 
state, itis the ground of arising of objective appearances. In a pure state, 
it is the ground of manifest vision. 


In general, when we see appearances as spontaneity, we are not seeing 
them ‘out there’ because they have no external existence. Rather, they 
are the radiance that is present in us and has become visible in the sky 
through the crystal tube channels. It is like our reflection appearing in a 


* Shel sbug can. 
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mirror, outside. Therefore, the objective jre/d of manifestation is the sky. 
The doorways of manifestation are the eyes. 


The essence of manifestation 1s pure presence. As evidence, to the same 
extent that outer spaciousness emerges, to that extent luminous pixels 
will increase; and to the extent that pure presence becomes a continuous 
support, to that extent primal awareness instantly blossoms, flourishing 
in ourselves as eloquence, confidence, memory, tranquillity and insight, 
all of which are the creativity of pure presence. 


As much and as fast as external visionary experience increases, internal 
cognitive experience’ — the primal awareness revealed by breakthrough 
— will develop faster and become stronger in leap-over meditation. On 
the path of breakthrough, karmic energies and concepts may cease, but 
here in leap-over there is a greater force and a greater scope with which 
to end the movement of concepts. For it is assumed that practitoners 
of leap-over have an extraordinary constant primal awareness produced 
by the meditation of breakthrough. 


Leap-over has extraordinary powers, such as the power to pacify karmic 
energies, the power to multiply activity as the means of ending concepts, 
the power to hit the crucial points of the three imperatives, and the 
power to abide in the scope of reality by means of the three keys. 


Therefore, to the extent that external impure delusory appearances and 
internal karmic energies together with concepts in general are purified, 
to that extent the external visionary experiences increase and internal 
mental experiences develop. That is an automatic process. 


The Oral Transmission Directly Revealing Primal Awareness''? elucidates the 
teaching given upon the two lamps mentioned above: the lamps of 
spontaneously arising insight into whatever arises, the vajra chain as the 
manifestation, and the lamp of the white silk-thread-like channel, which 
is the ground out of which it arises. In the teaching regarding them, two 
other lamps are implicit: the lamp of totally pure spaciousness and the 


lamp of the luminous pixels of emptiness. These four lamps are listed 
in Naturally Arising Presence.\20 


The four lamps are these: 
The lamp of the luminous pixels of emptiness, 


* Visionary experience is snang nyams and cognitive experience is shes nyams. 
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The lamp of the pure presence of spactousness, 
The lamp of self-sprung penetrating insight 
“And the water lamp of the far-reaching lasso. 


These are present in all sentient beings. 


Naturally Ansing Presence first teaches the lamp of the luminous pixels of 
emptiness, but here the lamps are described according to their order of 
arising in meditation. Three lamps are dependent upon the far-reaching 


water lamp, so I will begin with that. 


The Far-Reaching Water Lamp. This lamp, ‘far-reaching’ because it 
illuminates far-off objects, is explained here in terms of ‘container’ and 
‘contained’. The far-reaching elemental aggregate (which is materiality- 
producing), or the aggregate of subtle essences, resembles the horns of 
a wild ox;’ the far-reaching agglomeration of primal awareness is by the 
pure kat crystal tube; and the far-reaching physical sense-faculty is the 
sense-faculty of the eyes, which resemble sesame flowers. The first of 
these apprehends the impure aspect, samsaric appearances; the second, 
apprehends the pure aspect — spaciousness, luminous pixels and pure 
presence. The third provides the conditions in which the pure or impure 
objects of the two previous functions may arise. 


The Lamp of Totally Pure Spaciousness. When we gaze with far- 
reaching eyes into the cloudless sky, as described above in the section 
upon the three gazes, the lamp of the totally pure spaciousness emerges. 
This is the outer and inner basic, empty, spaciousness that facilitates the 
arising of sublime form, luminous pixels etcetera. It has three aspects: 
outer, inner and secret spaciousness. The outer spaciousness has two 
aspects, the outer and the inner. At its inception, the radiant light of a 
bluish sky is the outer, and as it evolves a fivefold rainbow light is the 
inner. The inner spaciousness is the empty interior aspect of the pure 
crystal-tube channels that outwardly allow the inception of the radiance 
of pure presence. The secret spaciousness is rainbow-coloured, bright 
in its very depths, and very subtle. It lies in the ground as the condition 
that makes the appearances of the outer spaciousness possible. It is not 
visible yet, as it is not manifesting externally. Later, when the training is 
complete, the yogin will see it with the eye of primal awareness. 


The Lamp of the Luminous Pixels of Emptiness.t ‘The lamp of the 


* Resa ba min (or men). 
t Classification of types of luminous pixel 1s obscure. TT’ 
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luminous pixels of emptiness emerge with perception of spaciousness. 
Beautiful luminous pixels* with five-coloured light rings are the 
outward manifestation of the inner radiance of pure presence. In 
general, the luminous pixels that are present in the ground of being 
are ‘luminous pixels of the all-good universal ground’. “The luminous 
pixels of the body’s channels’ consist of the luminous pixels that 
appear in the four extraordinary light channels. Further, ‘the luminous 
pixels of the heart’ are luminous pixels of all-good universal ground, 
mentioned above. “The luminous pixels with the fine ornamentation’ 
are present in the two crystal tube channels. “The luminous pixels that 
are the entrance to unborn reality’ lie in the white silk-thread-like 
channel in the crown of the head. ‘The luminous pixels of the 
excellent peak’ lie in the finely coiled channels.t “The luminous pixels 
of relative causality’ are ‘the white and red elements’ (semen and 
ova). “The luminous megapixel of ultimate reality free from dualistic 
elaboration’ is essential (empty) clear light. “The luminous megapixels 
of naturally arising attainment’ are the luminous pixels that arise 
directly and immediately to the senses, as mentioned above. 


The Lamp of Pure Presence in Spontaneity. Until we become skilled 
in the training, the lamp of self-sprung presence moves wherever it will, 
inside and outside the luminous pixels of spaciousness# It has three 
aspects: essence, creativity and brilliance.’ Essence is pure presence, 
with trikaya potential. Its creativity is the insight of discriminative (or 
omniscient) awareness that is sharp and swift. And its brilliance is the 
vajra-chain of pure presence, as mentioned above. From the point of 
view of essence, the radiance is called ‘the lamp of self-sprung pure 
presence’, while from the point of view of creativity, the radiance ts 
called ‘the lamp of self-sprung insight’: these two have the same value. 


3 The Four Visions in Contemplation of Primal awareness 


(The third section describes four categories of vision occurring during contemplation 
of primal awareness: the direct vision of reality; the increasing visionary experience; 
the optimal viston of pure presence; and the vision of dissolution of phenomena into 
reality. | 


* Thi ke. also Tuminous sphere’. 

t ‘Phra la ‘dril ba. 

+ Dbyings thig. 

> Ngo bo, rtsaland mdangs (or more often gdangs — radiance). 
** Rang byung shes rab sgron ma, 
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Radant Matrix instructs,'2! 


Ignorant of the particularities of the four visions,” 
Confusion about degree of reaksation may ovvur. 
You must know that there are four kinds of vision. 


In order to distinguish between degrees of attainment, four visions are 
described. Beyond the Sound asserts,!22 


There are four types of vision: 

Direct experience of realty 

Transcends the rhetoric of analytical thought; 
Increase in vistonary experience, 

Replaces delusory appearances; 

Completion of the full scope of pure presence, 
The trikaya suffuses the path of appearances; 
Reakty consummate 

Breaks the continuum of threefold samsara. 


Direct Experience of Reality 


Quoting Beyond the Sound, Radiant Awareness explains direct experience,!?? 


Direct experience of realty 
Atrises through the sense-faculties 
And shines in the cloudless sky. 


And also, 


Experiencing it, you see luminous pixels, tiny pixels and 
vajra-chains. After a while, effortlessly you observe the 
lamp of the luminous pixels of emptiness. Then you see 
the five-coloured lights of the five aspects of primal 


awareness, and spaciousness and the megapixel.t 


Accordingly, when we see the vajra-chain of pure presence by practising 
on this path, the tendency to grasp at the gross body will drop away by 
itself; outer and inner will gradually unite and everything will become 


* Snang ba bxhi: NB snang ba is translated here as ‘vision’, usually translated as 
‘appearance’; in ‘boundless vision’, vision translates dgongs pa. 
t Dbyings dang thig. 
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sublime-form-and-awareness. Consider that with the dawning of the 
light of the sun, darkness is banished from east to west, and at midday 
sunlight will shine in all ten directions, reaching everywhere without 
partiality. 


How does sublime-form-and-awareness develop? It increases surely as 
described above, when applying the methods of gazing. Simply by 
watching the lamp of totally pure spaciousness, it arises instantaneously 
between the eyebrows. It is like a rainbow spectrum in the sky, like the 
colourful eyes in peacock feathers. Within it, we see the lamp of the 
luminous pixels of emptiness, which manifests as circular ripples in a 
round pond, or a round shield with protruding centre, but the size of a 
mustard seed ora pea. Therein arises the vajra-chain, the essence of our 
own pure presence, which appears like knotted horsetail hair, a string 
of pearls, a straight iron rope, or tassels of flowers blown by the wind 
in pairs, threes, or more. Those luminous pixels are called, ‘single 
sphere’ and that 1s one’s own essence. 


The Secret Lamp of Cruaal Instruction defines clearly:'24+ ‘Direct experience 
of reality is experience of unitary spaciousness-presence in emptiness 
and clarity.’ Spaciousness-presence, neither united nor separated, like 
the sun and its rays, are dharmakaya. Radiant Matnx asserts,'?> ‘Clear 
spaciousness and pure presence are thus present like sunlight.’ 


What circumstances produce such experience on the path of training? 
At the level of the ground, in the precious palace of mind, primordially 
pure essence that is dharmakaya, intrinsic clanty that is sambhogakaya 
and omnipresent compassion that is nirmanakaya compose the trikaya. 
Their natural inner bniliance is clearly present internally in sublime 
peaceful forms. Expanding the scope of that clarity, sublime wrath ful 


forms are clearly present internally in the palace of the white conch 


skull. 


In the period before creativity has been optimized and perfected, in the 
direct vision of reality, externally, we clearly see auras” of light as the 
sign of spaciousness, luminous pixels as the sign of primal awareness, 
and the vajra-chain as the sign of pure presence — all appear as outer 
brilliance. We see them directly with our sense-faculties. In Naturally 
Arising Presence they are described like this,!?° 


“'Od khyim. 
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The sublime forms with the five modes of primal awareness, 
As the vajra-chain are radiantly clear. 

But they come and g0, 

Shifting and interminghng. 


The natural bniliance of pure presence, reality itself, appears directly 
and clearly to the sense-faculties. This experience is known in quite a 
different place than that where philosophical views are constructed in 
concepts and include phrases such as, ‘Clarity is defined as such and 
such’. Here we are attaining release by seeing — realizing — the vision of 
reality directly. It has such high merit that we will never again fall under 
the sway of situations — circumstantial events, and we will never return 
to belief in the separate autonomy of the three realms. Radiant Matnx 
declares,!27 


After you have seen pure presence directly, 
Since you have seen the truth, 
You will not return to the three realms. 


Regarding the fault of failing to see the direct vision of reality, again 
Radtant Matnx warns,'28 


If you do not reakse pure presence directly, 
You will drift between analytical extremes 
Alnd orbit in cyclic existence. 


Considering the benefits of performing the yoga and the problems that 


arise from its neglect, we should decide to dedicate our life to it. 


Increasing Visionary Experience 


Radiant Matnx asserts,'2° 


When vistonary experience has increased, 
You can distinguish the types of experience. 


The two kinds of experience are cognitive and visionary experience. 
The cognitive also has two aspects: the first is experience of 
emptiness, as in memory, confidence, tranquillity etcetera, arising as 
the creativity of the clear light of pure presence. The second aspect 1s 
experience of 


Leap-over = 145 


delusory visions of the mind, such as clouds, smoke, mirage and fire- 
flies, which appear with the cessation of concepts. The Secret Lamp of 
Cructal Instraction sammarizes:!3" 


Optimization of visionary experience has two aspects, 
visionary experience and cognitive experience. Visionary 
experience has two aspects: experience of colour such as 
white, and experience of form and shape as in houses 
and the environment. Cognitive experience is comprised 
of two aspects: first, visible experience including smoke, 
mirage and lamp; secondly, experience of contemplation 
such as emptiness and compassion. 


Cognitive experience of emptiness is not treated here (it has been 
discussed in the section ‘the actuality of breakthrough).* Secondly, 
experience of the delusory mind 1s experience of the grasping mind, 
which is not focused upon a single, constant, point, but is a fluctuation 
of mind. Radiant Matnx asserts again:'3! “The objectifying mind with 
its pervasive delusion ts only relatively real.’ 


Herein, the topic is experience of visionary appearances, or, rather, the 
experience of clarity. With visionary experience three events take place 
simultaneously: an outward increase in the unchanging inner brilliance 
of primal awareness, the channels of the subtle body turn into channels 
of light, and afflictive emotions are released. Radiant Matrix again:'32 


In the optimization of visionary experience 

Various changes in visual effects occur; 

Just as a seed develops to fruition. 

Luminous pixels increase and pure presence is constant. 


By famuliarizing ourselves with the direct experience of reality according 
to the instructions of the lama, we know the vision of spaciousness- 
presence, sometimes clearly and sometimes not so clearly. Further, 
through uninterrupted experience, the visions of spaciousness-presence 
appear two inches (5 cms) or so in front of the wna (between the eye- 
brows), and the luminous pixels are pea-sized, a sign of the experience 
increasing. As spaciousness-vision becomes more familiar, appearances 


" Emptiness 1s discussed in Breakthrough particularly on pp. 96, 106-7, 111, 
115-116, 117-119. 
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are rainbow-tinted, like a swath of lustrous silken-wool cloth,” formed 
as horizontal streamers, vertical shafts and spirals; in chequered patterns 
and woven designs,t and fields of light and visual effects like the (rain- 
bow-tinted) warp and woof of woven cotton cloth” fill the visual field. 


At that time, luminous pixels also appear, like mirrors or bowls,t and 
pure presence seems like intermittent flights of bees or birds. In the 
ILuminating Lamp we find this assertion,!34 


Then fully integrating the experience, 


Light arises in woven coloured patterns. 
And, 


Then, above, between the eyebrows, 
It appears in the shape of a mirror, 
Indicative of increased visionary experience. 


With further experience, light appears in chequered patterns, like lace 
frills with pendant tassels, like rainbow-tinted lotuses or like thousand 
petalled lotuses, or as fish eyes. Such visual effects encompass the entire 
land. Luminous pixels will appear as enormous cooking vessels and the 
vajra-chain of pure presence will appear as in the distance like a running 


deer. The [/uminating Lamp again:'34 


Then in intense experience, 
Al vision of a running deer, 
Which is a measure of middhing famitanzation. 


By practising in that way, visual effects like the sun, moon, tongues of 
flame or fish eyes fill the land. Luminous pixels anse in the shape of 
round leather shields. Pure presence twinkles, like a bee hovering over 
a flower. The [/uminating Lamp is elusive:'35 ‘the light will fill the valley’, 


* Snam bu: glossed as serge or silken wool. Also glossed as bolt of woolen 
cloth, perhaps unwound and extended to create streamers. Snam bu is com- 
pared to a beam of light; perhaps the pattern of warp and woof 1s intended. 

t Re /de: ‘a woven pattern’ implies both a rectangular shape and the pattern of 
warp and woof of a piece of coloured cloth, which here, presumably, would 
be a three-dimensional vision. 

¢ \ Tibetan mirror is a slightly concave disc of polished copper and, similar 
to the bottom of an upturned metal bowl and also to a Mongol shield. 
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and, ‘clearly seen as a mirror’, and ‘by watching closely, increasingly, a 
bee spinning in the pollen-heart of a flower’. 


Then by increased and more intensive experience light fills the entire 
visual field and thereafter, the luminous pixels of unitary spaciousness- 
presence are ceaseless. 


In the vast matrix of such clear vision, free of day and night, sublime 
forms of pure presence arise with partial or full head and shoulders, 
partial or full body.” Then the five buddhas of the five buddha-families, 
single males and single females, subtle or gross, arise, and they sit with- 
out stirring. The [/minating Lamp declares,'>° 


While you watch, if they remain sitting there, 
That is a measure of supreme famitanzation. 


Furthermore, Radiant Awareness elaborates,!37 


Optimizing experience, visual effect of rainbow tnting 
will appear in honzontal spokes, vertical shafts, woven 
and chequered patterns and in the landscape. Visions of 
spaciousness arise in the form of multistoried stupas, 
thousand-petalled lotuses, tents, chequered patterns, like 
latticework with pendant tassels, etcetera. 


Beyond the Sound is elusive:'38 


Optimizing vistonary experience, 

The colours of primal awareness anise outwardly 

In the form of horizontal and vertical shafts, 

As luminous pixels of all kinds and subhme forms, 
All of them transcending objective appearance. 


Further, as mentioned above, concerning the appearance of sublime 
forms, Padmasambhava, the great master from Orgyen, taught it as if it 
were a part of the visions of optimal visionary experience, which are 
very specific kinds of visionary experience. Other texts, however, such 
as the tantric commentary by Vimalamitra, say that the sublime forms 
arise in the full scope of pure presence. But Vimalamitra and others 


* Rug pai sku_yang phra mo't dbu phyed dang rdzogs pa dang sku phyed dang rdzogs par 
‘thar. This describes symbolically the development of the mandala. 
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were referring to the preliminary stage of the vision of the full scope of 
pure presence, which ts identical to the special optimization of visionary 
experience. These two statements are therefore not contradictory, and 
the views of these two Masters are the same. 


At this time, if we intentionally place our focus of attention upon our 
own body we may attain release — the release of rainbow body without 
death. When, in the future we die, there will be no bardo experience, 
because we will have already resolved the bardo. In general, the bardo 
of reality arises also for ordinary people, but they do not recognize it 
for what it is and they stray into delusion. Recognizing it, we transcend 
the duality of grasper and grasped, and all experience arises as primal 
awareness. 


Regarding benefits of optimizing visionary experience, Radiant Matnx 
asserts,!3? 


If you see sublime forms in optimal visionary experience, 
Having resolved the bardo visions here, 
Sambhogakaya is resolved, and the bardo is emptied. 


Regarding the defect of neglecting the experiences, the same text 
warns, !40 


If vistonary experience is not developed 
You will not escape the bardo. 


The Full Scope of Pure Presence 


Radtant Matrix warns,'4! 


If the perfection of pure presence is not attained, 
The yogin or yogini will not achieve the full measure of release. 


If we train in this way, the sign of actualization of primal awareness 
will be the clear appearance of all phenomena as sublime form and 
buddha-palaces. At that time, the sambhogakaya buddha-deities of 
spontaneity — yabyum buddhas — will manifest. Once the manifestations 
are fully established, neither increasing nor decreasing, when we further 
meditate upon them they will become no clearer, and even if we ignore 
them completely they will not fade away. Thus, they are ‘established’. 
Furthermore, Radiant .dwareness declares,'42 “When you see five sets of 
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sublime buddha forms, you have the perfection of pure presence.’ A 
tantra elaborates: 


The vision of the perfection of pure presence 

Is sambhogakaya with major and minor marks. 

Out of various colours of rainbow-light 

The five buddha-family yabyum buddhas appear. 

Two sets of fivefold buddha-familes 

In superbly bright luminous pixels, join each other. 

The vision is of sublime yabyum images. 

When delusory appearances dissolve, pure-lands appear. 


That visionary attainmentis like filling a pint pot to the brim or precisely 
balancing an ounce measure. Here, we have reached the perfection of 
pure presence. Everything is now consummate even if we no longer 
meditate. All external appearances have become clear light, so stones 
and earth no longer appear concrete. The illusory body within has 
become clear light, so the corporeal body has dissolved. In secret, 
the radiance of mind has vanished into the heart, so the illusory 
dualistic appearances of grasper and grasped have dissolved. Karmic 
connections are severed and all habit patterns are broken. 


The great master Padmasambhava asserts that in the perfection of pure 
presence sublime buddha images appear in union: he was referring to 
the speal/ perfection of pure presence. Vimalamitra states that the vision 
of single images is the perfection of pure presence; he was referring to 
the ordinary perfection of pure presence. Thus, the views of the two 
masters concerning single male and female images and yabyum images 
in the perfection of pure presence are not contradictory. 


Corporeal samsaric bodies no longer appear as such, but all and every- 
thing appearing as buddha-mandala, we approach primordial buddha’s 
total liberation. The creativity of pure presence is fully potentiated in 
the ground of being; we are established on the level that transcends 
sorrow (nirvana). It is impossible for us to return to samsara, for we 
have reached the perfection of pure presence. 


Regarding the benefits of perfecting pure presence, Radiant Matnx 


promises,!43 


Through the viston of the perfection of pure presence, 
We attain release from the gross duality of grasper and grasped. 
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Regarding the defect of failing to realise the perfection of presence, the 
same tantra warns,'44 ‘If you have not yet perfected this, the tendency 
to grasp at appearances of body-mind will not have been assuaged.’ The 
Secret Lamp of Crucial Instruction states,'45 


In the vision of the perfection of pure presence 

Your body is released as a body of clear light, 

E:verything is perfected as the mandala of yabyum buddha-deities, 
Vayjra-like abiding in sameness 1s reahsed, 

The level of magnificent primal awareness is attained, 

No obstacles remain to the six types of clairvoyance, 

And you are empowered to perform buddha-activtty. 


Consummate Reality 


When there is no graspable essence — or entity — in the visions that 
appear and disappear, increase and diminish, then we enter the vision 
called ‘the vision of consummate reality’.” As Beyond the Sound affirms,'4¢ 


The vision of consummate reakty 

Appears after exhaustive visionary experience, 

The body and the objects of the senses dissolved, 

Delusory concepts self-releasing, 

No one is here to designate and no names to be designated. 


When we maintain uninterrupted meditation, experiencing direct 
realisation of reality, all objects — whatever we see — will make us feel 
that there is nothing that is not appearing as the mandala of the 
yabyum buddhas of the five buddha-families. Earth, stones, 
mountains, rocks or living beings — whatever we see — appear as the 
sublime form of the luminous pixels of the five colours of rainbow 
light. This visionary experience — neither increasing nor decreasing — is 


* This phrase has two interpretations: a) OV 110b/2: The increase of (the 
visionary experiences of) reality has been exhausted, and it is called ‘the 
vision of the exhaustion of fof the visionary signs of] reality’. b) DP 2a/3: 
‘Dissolution of all the appearances of dharmas into dharmata. ‘\'\' Both these 
phases can be expressed as ‘the vision of consummate reality’ (chos nyid zad 
pa'i snang ba). The intended sense of ‘exhaustion of reality’ would be the end 
of any separation between the absolute and the relative, the mind and its 
nature, dharma (vhos) and dharmata (chos nyid), in nonduality. The body has 
dissolved and sense-objects have dissolved. Ed. 
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is called the ‘vision of reality consummate’. Increase and decrease of 
outer visionary experience has ceased. All discursive thinking and 
conceptual analysis, ideas about existence or nonexistence, and truth 
or untruth, are exhausted, and we are finally released from impure 
samsara. The contaminated body has disappeared; it is replaced by 
sublime-form-and-awareness. Nothing of the gross body remains 
except mere peripheral fingernails and hair. The impure objects of 
dualistic grasper and grasped are reflexively released without clinging. 


If at that time we aspire to serve others through the rainbow body of 
great sublimation,” then, if we focus the mind one-pointedly upon the 
fingers, seeing them in the form of rainbow-light, we will return from 
the vision, perception spontaneously reversed. The perceiver (our own 
relative mind) is released, apparent as if it were the reflection of the 
moon in water; the body is released as rainbow light. With such a vajra- 
body, neither born nor dying, we will selflessly accomplish the aims of 
others, just as the great masters Vimalamitra and Padmasambhava did 
before us. In Radiant_Awareness Vimalamitra explains,'4’ 


In order to release the gross body into the sublime form 
of primal awareness, dedicating ourselves to meditation, 
firstly, signs (or visions) of primal awareness gradually 
increase. Then increase of signs ceases. All appearances 
arise as the spontaneity-mandala that has no movement 
or change. Every increase in the sense of reality has 
ceased; it 1s ‘the vision of consummate reality’.t Since the 
signs of primal awareness have been perfected, it 1s 
‘abiding in the great perfection’. The karma of the body 
is exhausted; objects gua objects of the senses have 
ceased to arise. You are free of conceptual delusion. You 
are free from words as the basis of designation. 


Thus, increase of the visions of spontaneity attaining an optimal level, 
increase suspended, the power of the fourfold subtle energy’ of primal 
awareness, which induced change in everything, has matured to its final 
resolution. After visionary experience has clearly increased outwardly 


* (Ja' lus) ‘pho ba (chen po) ‘i sku. VV 

t Or ‘the exhaustion of increase in signs of reality’. See fns on pp. 7 and 150. 

+ This may be understood as ‘the karmic propensities (bag chags; Skt.vasana) of 
the body have been exhausted’. 

S R/ung, Skt. prana. 
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and has started to exhaust itself, you move from the full scope of pure 
presence to consummate reality. 


At that time, effected by primal awareness at its resolution, energy 1s 
clarified and purified as the fourfold primal awareness of motion.” As a 
result, all visionary experience whatsoever is gradually absorbed into the 
inner spaciousness of alpha-purity. At the end of that process, visionary 
experience that had formerly arisen outwardly dissolves, purified, with- 
out leaving any residue. We abide in vast pnmordial inner spaciousness, 
and the sublime forms, buddha-activities, etcetera, are present as inner 
clarity. That is the culmination of ‘the vision of the consummation of 
phenomena in reality’. Consider a wish-fulfilling tree: when it reaches 
its full maturity, it stops growing and its fruit and flowers disappear. 
The Secret Lamp of Cructal Instruction affirms,'48 


In the consummation of reality, samsaric phenomena 
such as body-mind, elements of perception, sense bases, 
karma and afflictive emotion, all come to an end and you 
have transcended sorrow. Acceptance of multiplicitous 
philosophical views ends. Gradual increase of sublime- 
form-and-awareness ceases, because sublime-form-and- 
awareness has been completed. You are inseparable 
from Vajradhara. 


Accordingly, not only what is impure and unfulfilled, but the sublime 
forms and pure-lands that arise outwardly cease. We dwell only in inner 
spaciousness. We enjoy sublime-form-and-awareness, the perfection of 
the path of no-more-learning. 
Regarding the quality of consummate reality, Radsant Matrix declares,'*? 
The continuity of the vontaminated body interrupted, 
The gross, corporeal, dimension no longer apparent, 
That ts what ts called ‘buddha’. 


Regarding failure to perfect consummate reality Radiant Matnx warns,'5" 


If phenomena are not consummate in reality, 
No attainment of buddha without residue is possible. 


* Zad pa't ye shes and g.yo ba'i ye shes. 
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Until consummate reality manifests, we have a residue of intellectual 
obscuration that disguises buddha. In buddha, intellectual obscuration 
is voided without residue. 


Thus, we let go — leaving no residue — of the subtle aspect of intellectual 
obscuration, which is the cause of change, by virtue of primal awareness 
awakened by the ultimate experience of consummate reality. At that 
moment, we attain finality, buddha (Samantabhadra), in inner spacious- 
ness, the primordial spaciousness. That spaciousness is dharmakaya, 
which does not change, the harmonious voice wherein there are no 
words or sounds contaminated by grasping, and the omniscient mind, 
which is clear, without concepts. It is with the fourfold dimension of 
pure being and five modes of primal awareness that we promote both 
self and others. 


4 The Meditation that Completes Liberation 


[The fourth and final section of Chapter Four follows and concludes the sections at 
the beginning of the second part of the text that teach the importance of empowerment 
and give the very instruction that has been provided in the actual practice of trekcho 
and togal. More specifically, this fourth section teaches the meditations that complete 
the release that ts attained by turning the experience of the recognition of buddha- 
ground into the path of the actuality of breakthrough and leap-over. It is taught 
under four headings.” strengthening the foundation of meditation by threefold stillness, 
evaluating the results of meditation through reference to the three constants; nailing 
down the three attainments; and explaining fourfold confidence. Four sub-sections 
thus conclude the instruction for those of superior acumen. The next chapter deals 
with release in the bardo for those of middling acumen.] 


Reinforcing the Foundation of Meditation 
Beyond the Sound instructs,'5! 

Gain confidence in the concluding training: 

In threefold stillness strengthen the foundation, 


And, cructally, pacify mental energy. 


First, sustain one of the three postures. If the body does not move, 
the channels remain still. If the channels remain still, the eyes do not 


* Mi 'gul ba, sdod pa, thob pa and gdeng. 
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move. If the eyes do not move, energy remains still. If energy does not 
move, the mind will not move. If the mind 1s still, ‘the mover’, which is 
thought, is interrupted. The purpose of this training is to let presence 
simply abide. 


Second, maintain the three gazes. The key of pure presence lies in the 
channels; the key of the channels lies in the doorways (the eyes); the key 
of the doorways lies in the lamps. If the channels are not moving, there- 
fore, the eyes will not move; if the eyes are not moving, the lamps will 
not move. Then, the mind staying still, concepts do not arise nor 
thoughts stir. The goal is then inevitable: the perfection or completion 
of the creativity of inherently-clear presence, which is the inseparable 
union of spaciousness-presence. 


Third, pacify the energy. When energy is stll, our thoughts will be 
fewer and our senses will be clearer. Still the energy by refraining from 
talk. The purpose is to avoid delusory adventitious conceptualization. 


Evaluating the Results of the Meditation 
Beyond the Sound advises,'52 


Measure your attainment against the three constants; 
Recognize the hallmarks of attainment 
In dream, and as physical, energetical and mental signs. 


Three constants indicate an ability to remain continuously in unitary 
spaciousness-presence. Exhaustion of the energy that creates external 
appearances allows constant unity of invariable spaciousness-presence. 
Exhaustion of the energy that creates the internal body-mind aggregates 
allows constant motionless contemplation, and the decontaminated body 1s 
invisible. Exhaustion of the energy that creates unconscious concepts 
that are the cause of movement — the absence of any waves of delusory 
mental constructs — allows constant sublime-form-and-awareness. 


We recognize attainment by observing our dreams and the expression 
of physical, energetical and mental signs: 


Dream 

Exceedingly diligent adepts will attain release of body-mind as nondual 
spaciousness, both outwardly and inwardly. Projecting the mind and 
energy outwardly, the result is a seeming awakening from sleep; as a 
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result of turning the mind and energy inwardly, sleep without dream 
results. Thereby, trepidation both in the light of day and in the dark of 
night will be removed. The average adept’s dreams will be released as 
clear light. By recognizing dream as dream, lesser adepts will recollect 
the very reality of their dreams. 


Manifest physical, energetical and mental signs 

The three signs of the vision of direct experience of reality, the first of 
the four visions, are these: physically, we can remain inactive, and quite 
unmoving, like a tortoise placed in a bowl; vocally, we have no desire 
to speak, like a mute; mentally, we know that we are naturally projecting 
and that we cannot escape the projection, the place of mental focus, yet 
we remain in equanimity like a khandroma (a dakini) or a bird caught in 
a net. 


The three signs of the vision of increasing experience, the second of the 
four visions: physically, we avoid doing things that make us attractive, 
such as washing and adorning ourselves, like a person tormented by 
sickness; vocally, we speak nonsense, stopping arbitrarily and abruptly, 
like a crazy person; mentally, we enjoy the certain conviction that we 
will not return to samsara, just as we would be sure of death after taking 
poison. 


The three signs of the vision of the full scope of pure presence, the 
third of the four visions: physically, like an elephant caught in a swamp 
suddenly freeing itself by itself and rising up, we can pass through the 
five concrete elements without hindrance; vocally, whatever we say, our 
voice is as sweet as the voice of a siren,” creating trust and benefitting 
others; mentally, like the confidence of survivors of smallpox convinced 


that they will not be reinfected, we are convinced that we will not return 
to the three realms. 


The three signs of the vision of consummate reality, the fourth vision, 
are these: physically, if a hundred executioners aggressively surround us, 
remaining unaffected like a corpse in a cemetery we are free of panic, 
knowing no fear; vocally, the wellspring of our speech exhausted, we 
simply echo the words of others; mentally, we are buddha and our body 
of karmic propensities disappears instantaneously, like mist vanishing 
into space. 


* Grul bum gi phrug gu, kimbhanda, a class of nonhumans with sweet voices. TT 
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Nailing Down the Three Attainments 
Radiant Matnx asserts,'*3 


Nailing down the three attainments, 


The gross body disappears. 


First, attainment of mastery over ‘rebirt/’: With mastery of present 
awareness of reality, the decontaminated body becomes invisible; when 
the corporeal body is liberated, control over rebirth is attained. After 
the moment of attainment, if we wish to serve others, by focusing our 
pure presence upon a person or projecting it into a person, primal 
awareness will arise in him or her. Since there is no good or bad karma 
in the true nature of mind, even someone who has committed one of 
the heinous acts* will be spontaneously purified at that very moment 
through our very projection, and he or she may attain buddha. 


Second, attainment of mastery of ‘resurrection’: Focusing pure presence 
on the fingers,t identity with inner spaciousness is attained. The body 
then disappears and we become buddha. Further, if pure presence 1s 
projected into a lifeless body, that body will move and speak. 


Third, attainment of mastery of mental energy: For the benefit of all 
beings, a form is assumed appropriate to each being, or, rather, the non- 
specific form of buddha is maintained. Furthermore, when we are dying 
although we may have committed negative acts, although we may have 
committed the five heinous acts, when infused by pure presence, we 
can be impelled into buddha. The scope of action is unlimited at that 
time, and includes exhibition of magical powers, such as travelling 
through mountains or rocks without hindrance, or showing boundless 
clairvoyance. Omniscient primal awareness is attained. 


Fourfold Confidence 


The Rosary of Pearls asserts,'5+ “The proof lies in possession of the four 
types of confidence.’ Of the four types of confidence, two are lower 
and two are higher. 


* The five: killing of father or mother or a bodhisattva, harbouring evil intent 
towards a buddha, causing a schism within the spiritual community. ‘I"I 
t Sor mo la rig pa gtad de: the meaning is not clear. 
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First, the lower: We reach a degree of confidence wherein recall of the 
prolonged lifespan suffered in the lower realms induces no fear. With 
conviction of the total insubstantiality of any ‘self that could wander in 
samsara, we no longer fear falling into samsara. For that reason, we have 
no need to abandon samsara. Confidence in direct realisation of pure 
presence, comprising empty essence, clear nature and all-embracing 
power of compassion,” provides reflexive release and in its basic 
purity it is free of delusion. Thus, we enjoy the dual confidence of 
freedom from fear of wandering in samsara and absence of hope of 
escape from samsara. 


Second, the higher: We possess such confidence that when reminded 
of the virtues of the Three Jewels no hope of attaining nirvana and no 
excitement arises. In that confidence, no fear of failing to attain nirvana 
can arise. We are confident in the sublime-form-and-awareness that is 
spontaneity, and which implies omniscient buddha, the trikaya unity: 
dharmakaya pervading all in the nonduality of samsara and nirvana, 
sambhogakaya incapable of emotional attachment or any intellectual 
obstruction, and the nirmanakaya that is the impartial manifestation of 
compassion. Those lacking that confidence — those failing to recognize 
release — may see sublime visionary forms and rainbow lights, and also 
experience magical relics, earth-trembling, etcetera — which 1s endless 
compassionate buddha-activity serving them and shaking the pit of 
samsara to its depths. 


Regarding the benefits of receiving and assimilating these concluding 
instructions, Radant Matnx promises,!55 


Through these concluding instruction 


The superior qualities will be perfected. 


Regarding the error of ignoring such concluding instructions, the same 
text warns,!>¢ 


If you do not follow up upon your training 


With the essential points of concluding instruction, 
Your Dzogchen meditation will be incomplete. 


* Ngo bo stong pa, rang bxhin gsal ba, kun khyab thugs rye (rtsal). 
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These concluding instructions are crucial in both the elaborate and 
profound teaching of breakthrough and leap-over; they comprise the 
extraordinary, uncommon instruction that brings release in this very 
life-trme. Regarding instruction on actually seeing the primal 
awareness of pure presence, it is crucial to devote ourselves to these 
concluding instructions. 


Chapter Four: The Manner of Attaining 
Liberation in the Bardo 


[The superior adept attains liberation through the actuality of breakthrough or leap- 
over in this hfetime. The adept of middling acumen attains liberation in the bardo. 
This chapter is prefaced by a general introduction to the bardos under the headings 
of divisions, characteristics, manner of appearing, duration and instruction. The main 
body of the chapter is divided into four sections, treating the four bardos in terms of 
the practice through which release can be obtained. At the end of the chapter ts an 
appendix dealing with release in future lives, which is for adepts of inferior acumen.] 


Introduction to the Bardos 


Radiant Awareness explains,'5’ ‘In general, ‘bardo’ refers to the period 
between leaving this body and finding the next body.’ “The bardo’ 1s 
designated thereby as the intermediate period in which we have left one 
body but have yet to find the next one. The bardo can be discussed in 
detail in various ways. In the Radiant Matrix.'58 “The bardo is described 
under four headings: the divisions of the bardo, the characteristics of 
the various bardos, duration of the bardo and visionary appearances.’ 


(i) The Divisions of the Bardo 
Radiant . Awareness avers, 


There are four divisions of the bardo: 
The natural bardo, 

The bardo of dying, 

The bardo of reakty 

And the bardo of becoming. 


In the tantra it is said, “There are four divisions.’ Radiant Matn> discusses 
‘duration’ before ‘characteristics’, but here, following the commentary 
by Vimalamitra, characteristics of the bardo are discussed first. 


(11) The Characteristics of the Bardos 


The natural bardo. Ever since samsara and nirvana split apart we have 
been in delusion. Now, until samsara is emptied, everything appears as 
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the defiled and ordinary five body-mind aggregates in the prison of our 
delusions; the manifestation of the fivefold dimension of pure being 
(five kayas) has ceased. The impure elements of perception and sensory 
fields arise, and they bind us in delusion; here the vivid golden visions 
have ceased. Our visions of primal awareness and reality itself cease due 
to the limitations of the body and because of afflictive emotions. Here, 
we experience only different vaneties of constant suffering. Thus, the 
Union of Sun and Moon can say,'>° 


There arise the elements of perception, body-mind aggregates, 
Sensory fields, sense-faculties, objective and sulyective cognitions. 


The bardo of dying: Radiant Matnx declares,'6 


At death, the body-elements are disturbed by sickness, 
And you suffer physically, energetically and mentally. 


At the time of death, the elements of our body are disturbed and the 
outer physical body experiences suffering. As mental recollections of 
feeling become unclear, foggy and confused, our memories become 
confused and then vanish altogether, and we know mental suffering. 
Overwhelmed by a flood of emotional attachment to our bodies, to our 
pleasures and to our loved ones, we feel the fear of approaching loss of 
body, mind, wealth and relatives, and, with an obsessive apprehension 
and fear of death, we know suffering. 


The bardo of reality. Radiant Matrix allows,'*' ‘Having left the body that 
holds ‘the self? you enjoy the meaning of ‘reality’.’” Accordingly, having 
left the body, which contained ‘the self’, the visions of sublime-form- 
and-awareness arise wherein there is no sense of self. The connection 
with karmas and habits is now severed; we remain in natural absorption 
in reality itself. After the five sense doors cease to function, the eyes for 
example, there will be no objects to be grasped and we enjoy whatever 
arises as immaculate reality. 


The bardo of becoming: Beyond the Sound predicts,'% 


We will take the form of our previous existence 

With sense-faculties complete, roaming without hindrance. 
Here you are in the irreversible state of odour-eaters, 
Enjoying the power of miraculous activity caused by Rarma. 
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The outer body is a mental body possessing all the sense-faculties but 
with the addition of the ability to travel through solid objects, such as 
stone, without hindrance. Mentally we can ponder various conceivable 
objects, but we are unable to focus upon any single field because we 
entertain many objects at the same time. We suffer because we live with 
no certainty of place, food or companion. 


(i!) Visionary Appearances 


Quoting Beyond the Sound, Radiant Awareness \sts the characteristics of 
the bardo:!® 


In the natural bardo the body-mind aggregates, 
The sensory fields and afflictive emotions manifest. 
In the bardo of dying, floating and flickering, 
Our senses will not remain focused. 

In the bardo of reality, 
Sublime-form-and-awareness, light and colour, 
Separated luminous pixels, elemental visions — 
Whatever arises is a mansion of reakty. 

In the bardo of becoming: disassociated; 
Momentary perveption; Lke in a dream; 

The objects of the mind, though false, appearing true; 
The six realms’ lights, ike white and yellow; 
Many separate imaginary fields open up. 


Accordingly, in the natural bardo we witness endless karma-determined 
appearances of the container — the world — and what is contained — the 
living beings — consisting of the body-mind aggregates, the sensory 
fields and the sense-faculties. In the bardo of dying all the appearances 
of this life are about to cease, becoming floating and flimsy, and since 
there is no stability because all things are about to vanish, we will be in 
a constant state of fear. In the bardo of reality, the lights of sublime- 
forms-and-awareness and the luminous pixels increase and various 
sounds and the lights of the elements appear. In the bardo of becoming, 
what we see is out of focus and undependable, flimsy and fragmented. 


(iv) Duration of the Bardos 


According to Radiant Awareness,'6+ the longer span of the natural bardo 
extends from the beginning of delusion untl recogmition of buddha. 
The shorter span extends from birth until we are struck by fatal illness. 
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The span of the bardo of dying extends from the time of experiencing 
the signs of death, such as the dissolution of the elements, until the 
arrest of the inner breath. The span of the bardo of reality extends 
from the stopping of the inner breath up to and including the 
visions of spontaneity. The span of the bardo of becoming extends 
from the visions of spontaneity until the time of rebirth. 


Instruction upon Liberation in the Bardos 


[The ways of attaining release using the bardos as the means are taught under four 
headings: first, ‘Instruction in the Natural Bardo’; second, ‘Instruction in the Bardo 
of Dying’; third, ‘By Recognizing the Primal Awareness in the Bardo of Reakty, 
A depts of Superior and Average Acumen Attain Liberation’, fourth, ‘Reconnecting 
the Esoteric Karmas in the Bardo of Becoming, is like Inserting a Pipe where an 
Irrigation Channel is Breached’.] 


Radiant Awareness elucidates,'©5 


There are four sets of instructions: instruction for the 
natural bardo that removes all misapprehension like a 
swallow before entering its nest; instructions reinforcing 
certainty in the bardo of dying like a danang girl who 
checks and rechecks her face in a mirror; the instruction 
that brings trust in the bardo of reality, as if one were 
meeting an old friend; and instruction on continuing 
positive karmas like inserting a new pipe in the breach 
of an irrigation channel. 


1 Instruction upon the Natural Bardo 


The swallow’ is clever at finding a safe place free from danger for its 
nest. It builds its nest only after finding such a safe haven. Likewise, 
since death is unavoidable, we should find a safe haven. For our benefit 
at the time of death, first we should learn from the lama all the knowable 
teaching that we have not yet learnt, and clear all our doubts through 
the insight gained from studying, pondering and meditating. Then we 
should meditate with single pointed focus according to the instructions. 


* Bya also known as mya khra. TY 
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The thread of dependence upon external knowable objects is broken 
in order to realise appearances as magical illusion and to turn our 
minds back from samsara. The thread of dependence upon our 
conditioned minds is broken in order to realise our own minds as free 
from identity and to attain buddha inseparable from the trikaya, in 
order to project enlightened activity without partiality. Such 
development takes place through the kindness of an authentic lama 
and by the continuation of our own good fortune. 


2 Instruction Upon the Bardo of Dying 


This has two patts: instruction that reinforces certainty in the bardo of 
dying, which is like a mirror in which a dancing girl checks and rechecks 
her face, and the instruction that generates confidence in the bardo of 
reality which is like a meeting with an old friend. However, as in the 
Oral Transmission,’ instruction is given here under four headings: first, 
instruction upon renouncing mundane concerns by reflecting upon 
death and generating revulsion towards samsara; second, instruction 
upon the signs of death, ways of dying and the process of elemental 
dissolution; third, instruction upon the mode of release by recollecting 
primal awareness in the bardo of reality; and fourth, instruction 1n the 
ways of realizing the result — dharmakaya — by securing pure presence 
in its own state, in the sacred jeweline cavern. 


I Reflecting upon Death to Induce Despair in Samsara 


Henceforth, we keep the immanence of death in mind and refrain 
from making long or even short-term plans. A scripture asserts, 


You are like prisoners led to execution; 
Step by step, you come closer to death. 


Think about death constantly and feel revulsion to samsara by thinking 
of the futility of becoming attached to the unreliable and changeable 
experiences of samsara. Consider, externally, spouse, relatives, domestic 
animals, farms and land: there is nothing in them to hold on to as real. 
They are all impermanent and false like dream, apparition, cities of 
odour-eaters (gandharvas) and like bubbles in water. 


Then consider, internally, the body: it is surely impermanent and can be 
destroyed imminently by fire or water, etcetera. 
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We have suffered continuously in the past because we have assumed 
that what is impermanent is permanent. The main causes of suffering 
are grasping at the body as if it has ‘self’, viewing the body as everlasting 
and therefore constantly serving it. Our afflictive emotions — primarily 
lust and hatred — are generated by physical concerns. The suffering of 
death will be physical suffering. The compounded aggregates of the 
material world, particularly the body-mind, are the root of suffering. 
Whenever we find ourselves attached to momentary appearances and 
think, ‘Oh, delusion!’ we develop despair and revulsion toward samsaric 
experience. Abandoning attachment to spouse, relatives, retinue and 
wealth we break our association with them. Finally, without attachment, 
we think of offering our body to the Lama and the Three Jewels. To 
free ourselves of every attachment is vitally important. 


With an acute sense of impermanence and a strong revulsion towards 
attachment, we should receive the profound teaching on the bardo 
from a lama and, refreshing our recollection of his instructions repeat- 
edly, like a dancing girl using a mirror to check her face again and again, 
we should meditate. Since it is of the greatest importance, as taught 
earlier in breakthrough, we should constantly remain in recognition of 
the creativity of pure presence. 


II Instruction Upon the Process of Dying 


This section has three parts: the signs of death, the ways of dying and 


the four root dissolutions of the elements. 
(1) Signs of Death 


When an adept is dying, he or she should check whether the signs of 
death are appearing. There are both common and special signs. The five 
common signs of death of ordinary people can be found in instructions 
given in other sources. Regarding the special signs of death, the adept 
should check whether the lamplight in the sky has been extinguished; 
whether the guards of the city of mara-devils have awakened; whether 
the lord of death has cut the life-vein; whether the natural sounds of 
the dakinis are sull to be heard. If all these signs are positive, it is certain 
that death 1s close. Even if Vajradhara, the lord of living beings, arrives, 
he will not be able to reverse death at this juncture. The adept should 
apply, therefore, these three instructions for the dying: 


First: Do not take sickness as sickness, but rather see it as the process 
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of separating pure from impure elements of the body, an inevitable, 
natural process. Let go of the hope of healing by doctors and medicines, 
and contemplate nakedly the vision of boundless reality. 


Second: Demonic spirits are not spirits; they are mere concepts. 
Through this realisation, abandon all ideas of consulting ‘mo’ and ‘pra’ 
divinations, of performing rituals to protect life and avert sickness, and 
of attaining any benefit from material things. Let go of all material 
things. Let them fall into the lap of your root lama, who 1s the source 
of all blessings and to whom we owe extraordinary devotion. 


Third: Absolve past misdeeds by regret and a promise not to commit 
such acts again. Make altruistic aspirations for the future. 


The lama bestows the four empowerments, especially the empower- 
ment of the creativity of pure presence,” and performs rites that 
restore the samaya. The lama provides the pointing out introduction 
to pure presence repeatedly. If there is no lama or dharma-friend 
available, the adept himself should recall the meditations upon death, 
upon its inevitability and the uncertainty of its time. 


If the adept has received the instruction of Boundless Vision, and at the 
time of death the three conditions converge, it is impossible that he will 
not realise primal awareness. At death appearances cannot deceive, 
so he neither rejects the visions of spontaneity and nor is he over- 
come by negative circumstances such as severe pain; instead, he can 
recall, or allow others to recall, the following meditations upon death. 


He develops strong devotion, thinking, ‘Death for an adept is not death 
at all, but rather the attainment of buddha.’ He lets go of all hope and 
doubt and with strong devotion, thinks, ‘Ultimate pure presence has 
neither beginning nor cessation; the absolute single sphere, the cosmic 
megapixel, is changeless. The radiance of clear light can neither increase 
nor decrease. I shall recognize the boundless vision of absolute primal 
awareness and its mode of arising, the great radiance of pure presence, 
in the bardo of reality.’ Or, alternatively, he abandons all expectation 
and fear lodged in the mind and contemplates, naturally, the space of 
the uncontrived essence of awareness. 


The adept who does such meditation is welcomed at death in three 


"Rae pa rtsal dbang. 
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ways: first, he or she will be greeted by naturally radiant light; next, by 
efflorescing emanations of light and sound; and, finally, by pure 
vision of pure-lands. Thus, we remain joyful and at ease, saturating the 
space of unborn reality of boundless primal awareness with pure 
presence. Thus, in a clear and constant state, breathing stopped, in 
three instants” we attain buddha in boundless, natural pure presence. 


(1) Ways of Dying 


The superior adept, sure in the view, dies like a snowlion. Like the 
snowlion who rules a snow-mountain with fearless confidence, the 
adept, without regret, realizing the view through the power of death, in 
death has fearless confidence. 


The average adept dies without abandoning meditation. If we do not 
enjoy extraordinary confidence in the view, we need to meditate upon 
it in order to become familiar with it. For that reason, we live in solitude, 
like a wounded animal, and focus unwaveringly upon the view. 


The inferior adept dies performing correct activity. Neither enjoying 
confidence in the extraordinary view nor practising the meditation, 
nonetheless, he or she has a pure understanding of the nature of the 
view and meditation. With that understanding virtuous thoughts can 
develop and devoted aspiration may arise. In this way, he can die leaving 
nothing behind that causes attachment or anger in others, dying like a 
beggar on the outskirts of town. 


Consciousness is sublimated appropriate to the way of dying. Reject the 
way of dying of a king who even as he is dying clings to his palaces and 


wealth without any concern for view and meditation. 


Regarding the crucial posture of the body, we should, if possible, sit up 
in the sevenfold Vairochana posture.t Alternatively, we can lie down 
and rest on our right side, with our head pointing towards the north and 
facing west. Or, otherwise, we can simply lie down and rest. Focusing 


* See p. 176 for the three instants. 

t The seven elements of Vairochana's posture: lotus posture, meditation 
mudra, spine straight like an arrow, shoulders held back like a vulture's 
wings, neck slightly hooked, tongue held against the palate and eyes 
dropped to the nose. 
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the left eye on the sky, sublimate consciousness through the yoga of the 
union of the three skies. 


(1) Dissolution of the Four Base Elements 
The Union of Sun and Moon states,'°’ 


For a person afflicted by sickness 

In whomsoever the following signs occur, 

Hes time of death has arnved: 

Earth ts dissolving into earth, 

Likewise, fire, water and wind 

Are dissolving into themselves individually. 
Such dissolution takes place within the body. 


When the signs of death occur, energies (pranas) escape in the following 
manner. At present, while there is stil life, the various energies of the 
five elements are still functional, pervading the whole body. 


First, as we die, ‘the mainstay energy’ merges into the earth element, 
and as it escapes from the body the body becomes insupportable. The 
external sign of the earth-energy dissolving into water, attested by the 
caregiver, is that we are unable to hold up the body; the internal sign is 
blue-yellow appearances. This vision is the sign of earth dissolving into 
water. The Union of Sun and Moon declares,'°8 


Earth-energy having naturally dissolved into earth’ itself, 
The body will become heavy and cannot rise. 
Even f you rise, you lack the strength to walk. 


Second, the water-energy that has previously generated a brilliant facial 
complexion merges into fire-energy and escapes from the body. The 
body loses its radiance and becomes dirty and stinking. The caregiver 
will notice fluids dripping from the mouth and nose, although they soon 
dry up. The tongue curls up. We see whitish appearances. These are the 
signs of water dissolving into fire. The Union of Sun and Moon notes,!° 


When water dissolves into water 
Fluids drip from the mouth and nose. 


"OV 123a/1 says earth dissolves into water etc., and NK says earth dissolves 
into earth itself etc. TT’ 
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Third, then the heat of the fire-energy merges into air and escapes from 
the body. The stomach can no longer digest food. It is vomited up or 
excreted. Externally, our caregiver will see that we are losing heat, and 
our teeth will be covered with scum. The same text continues,!7" 


Likewise, by dissolving fire into fire, 

The mouth and nose will become dry. 

You will lose heat from the extremities of the body, 
You will lose the lustre and brilhance of the body. 


The dying person will see reddish appearances, which is a sign of 
fire dissolving into wind. 


Fourth, the kinetic energy of the body gathers together and dissolving 
into the energy of space escapes from the body. At that time, breathing 
will be uneasy and rasping, and it will be harder to inhale. The same text 
continues,!7! 


Likewise, as air dissolves into air 

The breathing rasping, the limbs convulse, 

Alnd the eyes roll upward. 

Whoever shows such signs 

Will ive no longer, but proceed to the next world. 


With the dissolution of air into space, our caregiver will see that we are 
dead. We will see bluish appearances. 


Fifth, at this tme the breath, without hesitation, merges into karmic 
energy.” Blood leaves the arteries and gathers in the life-vein.t Then life 
has ceased. Radiant Matrix explains,'72 


With the escape of the mainstay energy, 

The body can no longer rise up and the legs collapse; 

The limbs lose co-ordination and speech is diffuut; 

The eyes roll back and exhalation dominates breathing. 
With the escape of the /ustre-generating energy, 

The body begins to putrefy, and the mouth and nostrils froth; 
Flesh hot, mouth dry, the body stinks of urine and faeces. 


* The five base elemental energies: ‘degs byed kyi rlung, bkrag mdangs bskyed pa't 
rlung, drod 'bebs kyi rlung, skyod byed kyi rlung, las rlung. 


t Srog rtsa: ‘aorta’; also ‘central channel’. 
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With the escape of refining and distilling energy, 

Food and drink are rejected and the body loses power. 
With the escape of the heat-distributing energy, 
Body-heat withdraws from the extremities. 

With the escape of the universal karmic energy, 

The body trembles uncontrollably 

And blood from all the arteries gathers in the life-vein. 


Thus, when our life-vein shuts down, pure presence, nding the wind, 
exits from its dwelling place in the heart and moves along the path of 
the crystal tubes. The exit of that path is the far-reaching doorway, the 
eyes. 


If the central pole of a tent falls, the tent cannot remain standing. If the 
anchoring-ropes at the sides and corners of the tent are loosened, the 
tent will fall. The arteries of the five organs support the heart like the 
anchoring ropes of a tent, while the life-vein stands like the pole. Just 
as a tent falls down when the anchoring ropes are loosened, so too when 
the supporting arteries of the five organs lose power, the life-vein 1s no 
longer sustained, and breathing ceases. 


We will experience three aspects” of the cessation of breathing: in 
‘parting’, external breathing will cease, and losing consciousness we 
remain in blankness without any cognition or grasping; in 
‘separation’ we will not recognize our relatives who are nearby; and in 
‘disconnection’ though our eyes are staring, we will not see any 
external object and sight will stay blank.!73 


Furthermore, when this dissolution is taking place, it is important for 
someone, preferably a lama, to remind us of the instruction. Kadant 
Awareness describes the process,!74 


Because the body at its advent is a compound of four 
elements, upon the dissolution of those elements the 
body will die. As the sign of the dissolving of earth 
into earth, the body becomes heavy and cannot stand. 
As the sign of the dissolving of water into water, 
fluid runs out the mouth and nose, which then dry up. 
ss the sign of the dissolving of fire into fire, heat is lost, 
beginning with the four extremities of the body. You 


* Has pa, gyes pa, drung pa: the precise meaning of these terms is uncertain. TT 
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lose heat from the palms and from the soles of the feet 
and the radiance of your physical complexion vanishes. 
As the sign of air dissolving into air, breathing quickens 
and the body loses its strength. 


At that time, we need to remind ourselves of the instruction and we 
should think, ‘All kinds of visions appear in the bardo of reality. I 
must recognize them as my own projections.’ That is sufficient. But if 
we are not clear enough to remind ourselves in that way, a lama should 
be invited to perform the various rituals that create merit for us. When 
the outer breath has ceased, the lama thrice repeats the instructions 
upon luminous clarity that we are about to experience. He should speak 
into our ear through a bamboo rod or a paper tube. If we have received 
instruction in the past, such action will render it impossible for us to 
forget to recognize the bardo of reality. If we send a message with a 
reliable messenger, although he may forget it in the interim, as soon as 
he meets the person to whom the message is sent he will remember it 
clearly. Likewise, if a lama reminds us of the luminous clarity that will 
appear at the time of our death, although the conditions governing the 
separation of life from the body may at first cause forgetfulness of the 
instructions, when the bardo of reality itself appears we will certainly 
remember it. 


If the lama is absent, a male or female dharma-friend with whom the 
samaya has remained unimpaired, and with whom we share the same 
view and activities, can remind us. A tantra instructs, 


AAt that time, apply the lama’s instruction. 

Remind yourself of the meaning clearly. 

If you are not clear, 

And tf your lama ts present, 

Let the lama remind you of his previous instruction. 
If there is no lama, a vajra-brother or sister 


Similarly informed, should prompt you. 


If the person on his or her deathbed is sick and unconscious, or if the 
breathing has stopped, his friends should make an effort to revive him 
physically, energetically and mentally through artificial respiration; after 
that they should remind him or her of the instructions. A friend should 
place his forehead, throat and heart against the forehead throat and 
heart of the dying person (or mouth against mouth) and exhaling into 
the mouth, and repeating the action three tmes, the body will become 
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warm again. Then first, with the interjection I[UNG, he should send 
breath through the mouth to the heart. Second, with the interjection 
OM, he should exhale through the right nostril. And third, with the 
interjection AI, he should exhale through the left nostril. The eyes 
of the corpse should then be open fully. Reminded of the 
instructions at that time, the reality in the bardo of reality will certainly 
be recognized. The tantra has, 


In order to help others 
We treat them with compassion. 


We need to be reminded of this repeatedly. 


3 The Bardo of Reality 


[By recognition of primal awareness in the bardo of realty, adepts of both superior 
and average acumen gain release. This section has four parts: sublimation of breath 
when pure presence enters the eyes; attainment of buddha when the eyes access the 
clear light, entry of buddha into nirvana when the light enters pure presence; and firm 
attainment in the unchanging ground when pure presence enters nonabtding primal 
awareness. ] 


I “Pure Presence Enters the Eyes’: Sublimation of Breath 


This is instruction on the sublimation of breath when pure presence 
enters the eyes. As described above, when the elements have gradually 
dissolved and the element air has dissolved into consciousness, inner 
breath ceases. By ‘riding the wind’ consciousness exits the body and 
dissolving into space the breath vanishes into space. Radsant .Awareness 
describes the process:!'75 


Air having dissolved into consciousness, perception ts 
blank and the inner breath ceases. Consciousness having 
dissolved into space, the connection between mind and 
body is severed and the breath vanishes into space. The 
body instantly is as earth and stone. Pure presence 


sparks into the bardo of reality. 


When consciousness dissolves into space, the radiance 
of pure presence gathers at the heart and the connection 
of mind and body is severed. When the vision of clear 
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light arises, mind and primal awareness are separated, 
and samsara 1s released as nirvana. 


IT “The Eyes Access the Clear Light’: Attainment of Buddha 


[Under this head various descriptions of experience in the bardo of reality are given, 
and then again the same in detail under the rubric of the three instants. The primary 
experience of the bardo of realty is described first as consvtousness dissolving into 
space and space into the clear light, and secondantly as the clear Lght dissolving into 
unton, where the wrathful and peaceful deities are described. Then the first of the 
three ‘instants’ — three vital points — is the instant of admission with instruction on 
cognition that is taught firstly as pure presence entering the hght, and secondly as the 
light entering pure presence. The second instant ts release with instruction on the body. 
The third ts the instant of finality with instruction on recognition, which includes lists 
of the eight aspects of manifestation, the six and nine forms of clairvoyance and the 
seven recollections. Finally, we have the three crucial insights, the third of the three 
insights has three aspects in which essential instruction on the bardo of reality is 
conveyed as the teaching of recollection of the three kinds of trust.] 


(1) ‘Consciousness Dissolves into Space and Space into Clear Light’ 


When consciousness escapes into space, space will become clear light. 
Immediately, in the first instant, we will feel the purity of a cloudless 
autumn sky. If we recognize the nature of the clear light just as it is, we 
attain release in the ground of alpha-purity. 


Then, like candle light emerging from the top of a vase, dharmakaya 
emptiness with its essence of pure presence and its radiance of five- 
coloured light, moves out of the precious heart. That radiance of pure 
presence as clear light moves from the upper part of the body on the 
path of primal awareness — the hollow crystal tubes — and exits through 
the eyes, the secret doorways of primal awareness. Just as the light of 
the sun rises in the east and touches the mountains of the west, so in 
the matrix of emptiness, reality itself - uncompounded pure presence, 
the radiance of emptness, the indivisibility of emptiness and presence 
— arises without limits. Without any distinction of up or down or of any 
spatial dimension, in an abode of five-coloured light, in a field of limit- 
less light, pure presence has the sound of reality. In that moment, all 
external delusory appearances have ceased. All phenomena, everything, 
arises vividly as the sound, lights and rays of reality. Radant .dwareness 
declares,!'76 
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That 1s called ‘the dissolution of space into clear light’. 
Appearance of external earth, stones, mountains and 
rocks cease. The clear light arises in internal visions of 
reality. All appearances will be the appearances of five- 
coloured light. We will feel everything resilient, so that 
if appearances could be pushed down they would sink 
more by themselves, and if they were pulled up they 
would naturally spring up further. 


Beyond the Sound describes it like this,!'7’ 


This is the bardo of reakty: 

After passing through the bardo of dying, 
Consciousness dissolves into pure space, 
AAnd space into clear light. At that time 
All gross and subtle perceptions vease, 
And the body of ight with all the senses 
Becomes like a shadow in the body. 

At that time, when the visions of ight are fragmented, 
The wise see the four visions evolving. 
The dynamic evolving energies, 

The five-coloured rays, 

Anise as undefined rainbow light. 


The Union of Sun and Moon clarifies,'78 


To make the meaning clear, this is called ‘dissolution of 
a person’s consciousness into the clear light’. When the 
exhaling and inhaling of your breath ceases, instantly, 
there is clarity in the senses. There will be no concrete 
appearances of any material phenomena, but you will 
think that there are. The corporeal body 1s invisible, but 
you see a body of light. The objects appearing before the 
senses become a wheel of rainbow coloured light. It 1s 
said that in the bardo of reality you will see the vajra- 


chains: you should recognize the forms of the bardos as 
clear light. 


When such visions arise, already having experienced 
an introduction through a lama’s instruction and 
practising accordingly you will realise primal awareness 
and attain buddha. Thus when ‘your eyes enter the clear 
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light’, it is called ‘attainment of buddha’. At that time, we 
enjoy cognition that is seven times clearer than our 
present cognition, and that is known as ‘the insight that 
transcends thought’. 


In general, it is easier to change dream than waking consciousness, and 
it is easier still to change the consciousness of the bardo. Thus it is 
easy to realise that everything is arising as the natural radiance of 
our own pure presence; just as all the light is spontaneously arising, all 
radiance is natural radiance and all light rays are spontaneously 
arising rays. It is important to be convinced that these appearances 
of spontaneity are the radiant spontaneity of our own pure presence. 
From the very point of merely recognizing them as such, we will be 
released into the inner brilliance, the primordial ground. 


Thus, seeing blue light, as soon as we recognize it as envisionment of 
alpha-pure presence, which transcends conceptual mentality, the space 
element is released as it stands. The afflictive emotion of sloth will be 
purified as it stands, so that there is no need to reject it. We will attain 
enlightenment in the nature of Vairochana Buddha yabyum with retinue 
and we will become primal awareness of spaciousness, buddha-mind. 


Likewise, by recognizing white light as self-envisioned, the earth 
element will be released as it stands. The afflictive emotion of hatred 
will be purified as it stands. We will be enlightened as the 
Vajrasattva Buddha yabyum with his retinue, and we will realise the 
muirror-like primal awareness, buddha-mind. 


By recognizing yellow light as self-envisioned, the water element will be 
released as it stands. The afflictive emotion of arrogance will be purified 
as it stands. We will be enlightened as the Ratnasambhava 
Buddha yabyum and his retinue and realise the primal awareness of 
sameness, buddha-mind. 


By recognizing red light as self-envisioned, fire will be released as it 
stands. The afflictive emotion of attachment will be purified as it stands. 
We will be enlightened as Amitabha Buddha yabyum and his retinue 


and realise the discriminative (omniscient) awareness, buddha-mind. 


By recognizing the green light as the envisionment of primal awareness, 
the wind element will be released as it stands. The afflictive emotion of 
jealousy will be purified as it stands. We will be enlightened in the nature 
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of Amoghasiddhi Buddha yabyum with retinue and realise primal 
awareness of the accomplishment of all activities, buddha-mind. 


(ii) “The Dissolution of Clear Light into Union.’ 


Then, when those lights become sublime form, ‘the dissolution of 
clear light into an indivisible pair’ is occurring. At that time, all 
appearances arise as the mandala of sublime form. Radiant Matnx 
warns,'”? ‘At that time a profusion of sounds, lights and rays and 


sublime apparitional forms will frighten you’. 


Then spontaneity-mandalas of the wrathful buddha-deities will appear. 
The large forms will be the size of Mt. Sumeru, the middle ones the size 
of hills, and the small ones like mustard seeds. They possess various 
forms and faces, and hold all kinds of weapons. We imagine that they 
are pursuing us, stabbing us and injuring us. We hear roaring sounds of 
‘Kall? and ‘Strike!’ as if thousands of thunderclaps burst at once. 


We may be frightened by the lights, scared by the sounds and panicked 
by the rays. For those who do not recognize the sounds and lights as 
self-envisionment, various apparitions of mara-devils and lords of death 
will appear. But if we recognize them as our own projections, the lights 
are released as sublime forms in the dimension of pure being, and 


buddha 1s realised. 


Radiant Awareness declares,'®" ‘Lightforms will appear in the unitary five- 
fold dimension of pure being.’ 


Beyond the Sound elucidates,'®! 


The energy that gives you entrance and matures you 

Establishes the cardinal and intermediate directions, above and below. 
Then, gathering together the light of every direction, 

The forms of the five sublime images of the buddha-families arise 

In blue, white, yellow, red and green, 

Together with their various consorts.” 


Thus, the great pure-lands and sublime forms as the five buddha-family 
yabyum and male and female bodhisattvas fill the bounds of space. Our 


* Yui in OV, but yam in TG 254. TT 
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own body a body of light, our hearts are connected with the hearts of 
the buddhas by cords of five-coloured light-rays. 


(it) Instruction on the Three Instants 


At this point we should remember the crucial instructions upon the 
three instants. Radiant Awareness reminds us,'82 


At this juncture, the threefold crucial instruction of the 
three instants is relevant: the instant of admission, the 
vital point of cognition; the instant of release, the vital 
point of body; and the instant of finality, the vital point 
of recognition.” 


The first instant is ‘admission’: the vital point of cognition 


The first aspect of the instant of admission is union of pure presence 


and the light out there. The Union of Sun and Moon descnibes it like this,'83 


At that time, a very fine beam of light arises from your 
heart. When the lights of the assembly of buddhas and 
the ray of your own heart are united, rays join the hearts 
of all. When you focus your awareness upon them, there 
arise infinite small luminous pixels in those beams. 


We should meditate, therefore, by focusing on the light out there. 


The second aspect of the instant of admission is union of light with 
pure presence within. For this both Radiant Matnx and the Union of Sun 
and Moon agree upon absorbing the fragmented sublime light-forms into 
oneself. However, Radiant Awareness advises,'84 


In the admission of light into pure presence, think that 
very fine beams of light emerge from each buddha and 
join as if they were plaited, and that they penetrate your 
heart. At that time, abide in natural absorption. In the 
admission of pure presence into the clear light, beams 
arise from your heart that connect with the buddhas out 
there. 


» 
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The second instant is ‘release’: vital instruction on the body 
Radiant Awareness explains the mode of release:'85 


At this time, the physical body considered as ‘one’s self? 
vanishes as it stands, and the body is released into the 
sublime forms of clear light. You dwell in reality. You 
are free from the burden of gross and subtle elements. 
Appearances are released in magnificent clear light. You 
ate detached from gross and subtle afflictive emotions. 
Your pure presence is released as the son (awareness) 
vanishes into the mother (awareness). This is instruction 
on the method of release. 


Then we encounter what is called ‘the merging of union into primal 
awareness’. Here light-forms of the four modes of primal awareness 
arise as streamers!86 or beams from the heart. Radiant Awareness:'8! 


First a white beam of light appears, followed by a yellow 
beam, a red beam and a blue beam, each above the other. 
On top of these appear nine, or perhaps five, luminous 
pixels or circles of light” like mirrors placed upside 
down, stacked one upon the other. 


That is called “Vajrasattva’s path of the secret hollow’t 


The third instant 1s ‘finality’: dissolution into the sacred jeweline cavern 
of spontaneity.* 


At that time, the eight modes of manifestation are apparent.) Radiant 
Awareness lists them:!88 


" The handwritten OV 195/6, has ‘red circles’; the zylographic copy of OV 
130b/1 mentions no colour. TT 

t GT 92a/4 also gives the following: ‘At the time of finality, pure presence 
dissolves into the precious body of spontaneity.’ The Ny sia kha shyor 
tantra has, “Then cognition dissolves the clear light that is above you; above 
that there is a round light, very bright, like a parasol. Then the eight modes 
of manifestation appear...’ TT. ‘Sacred hollow’ or ‘secret hollow’ is a 
translation of khong seng. 

+ Rin po che'l gsang ba'i sbubs. Sbubs can also be ‘cavity’, ‘hollow’. 
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Appearances arise as all-pervading compassion, so they 
are free from the dichotomy of samsara and nirvana (1). 
They are light, so they arise as light (1). Everything what- 
soever is arising as sublime form, so there is no 
outward distraction of the mind (it). Everything arises 
as primal awareness, so no limitations exist anywhere 
(iv). Everything arises in nonduality, so mind is single- 
pointed (v). Everything arises released from extremes, 
so no extreme condition pertains (vi).Whatever arises 1s 
a door into samsara,so it is a source of continuous 
impure worldly existence (vii). Whatever arises is a 
symbiotic reality, like mother and child, so what- 
ever arises is a doorway into primal awareness (vit). 


The Heap of Jewels tantra explains:!8° 


The mode of arising of all things as compassion 

Is the place of refuge for everyone (i). 

From the unceasing arising of clarity and brightness 
Appear five-coloured light as the source of clarity (iu). 
From the unceasing aspect of arising of primal awareness 
AAs the door of immaculate primal awareness, 
Ceaseless, noncrystallizing appearances arise as the path (tt). 
To perfect all self-envisioned appearances, 

Al phenomena appear as sublime form (iv). 

Sénce all cognitions are one in their nature, 

Their arising is also nondual (0). 

In suchness itself, there is nothing in-dwelling, 

So that appearances, self-released from extremes, 
Arise in spontaneity, the unfixed ground (v1). 
Boundless pure presence is total perfection, 

So it ts the door of immaculate primal awareness, 

In unton with reality itself (vii). 

This arising is ceaseless and noncrystalising, 

And as the source of all life, 

It ts an open door to impure samsara, 

Arising as all-pervading appearances (viii). 

Thus appearance emerges in eight modes, 

And since it appears naturally in these modes, 

It ts called ‘spontaneous appearance’, 

“And that appearance ts like a jewel, 

Eightfold appearances arising as spontanetty. 
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Thus all the qualities of the sublime forms and enlightened activity of 
buddha ansing outwardly, clearly and completely, at that very instant we 
enjoy the six types of clairvoyance. Radiant Awareness explains,!”” 


With such manifestation in a heart-son, he will enjoy the 
six types of clairvoyance. Firstly, clairvoyance of the six 
sense-faculties manifests, followed by clairvoyance of 
control over the mind, clairvoyance of power of insight, 
clairvoyance of immaculate vision of primal awareness, 
clairvoyance of seeing reality without error, and finally 
clairvoyance of realisation of the knowledge of buddha 
without error. 


Besides the sixfold clairvoyance, the adept enjoys ninefold clairvoyance, 
three of body, three of speech and three of mind, each possessing three 
degrees. The three degrees of physical clairvoyance are knowing unborn 
dharmakaya; knowing intrinsic clarity of sambhogakaya assemblies; and 
knowing birth, activity, suffering, etcetera, in nirmanakaya and the six 
realms. The three degrees of energetical clairvoyance are knowing the 
profound inexpressible speech of dharmakaya; knowing transcendent 
radiant clear speech of sambhogakaya; and knowing all the sounds and 
languages of the six realms and the speech of nirmanakaya. The three 
degrees of mind’s clairvoyance are, first, knowing the great alpha-purity 
of dharmakaya; second, knowing the mind as sambhogakaya’s sponta- 
neity; and third, knowing the thoughts of retinues as nirmanakaya mind. 


At that time, according to some sources, the adept will enjoy seven 
recollections. Radiant Awareness, however, avers,'?! ‘Clear vision of how 
things are at present involves six recollections’; and, likewise, the Heap 
of Jewels, ‘At that time, six recollections arise.’ The six recollections are 
of buddha-deities, the path, place of birth, meditative absorption, the 
lama’s instruction and the buddha-dharma. At that time, faultless 
memory’ will also arise in our mind-stream. 


In recollection of buddha-deities, all our self-envisionment arises as a 
mandala of deities. In recollection of the path, we enter the path of 
unitary view and conduct. In recollection of their birthplaces, people of 
less acumen are allowed to find relief in nirmanakaya pure-lands. In the 
recollection of meditation, we remain in natural absorption for five 
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days. In recollection of lamas and teaching, we find skilful means in the 
reality of profound instruction. Here and now, we may enjoy visions of 
dharmakaya. We may also enjoy lesser visions in which hundreds of 
millions of emanations manifest in hundreds of world systems, where 
transformed they enjoy their pure-lands. We may possess retinues 
whose minds are mature, serving the needs of everyone, wherever and 
however is necessary. For disciples, we act in the various ways that suit 
their needs, teaching in ways appropriate to their nature, senses and 
wishes. In this way, we turn the wheel of authentic experience to benefit 
all living beings and to guide them. The adept thus realises buddha with- 
out taking any direction, but recognizing spontaneous appearance as 
self-envisionment. 


How long does it take to attain buddha? It is said,!?2 “We attain buddha 
instantly!” When we recognize the crux of this instruction, it is certain 
that we attain buddha instantaneously. If we understand the meaning 
unerringly, we attain buddha without the need to train through karmic 
maturation. The tantra Three Precepts of Sovereign \ision assures us,!9 


When you recognize karma and habitual propensities as 
your own intrinsic light, your own pure presence is then 
identified with five-coloured light, and karma is already 
purified. No longer obfuscated by maturing karmas, 
there is no karmic virtue or vice. 


Further, karma does not control during realisation; if karma controlled, 
primal awareness — perfect spontaneity — would appear fallible.’ 


It 1s vital, therefore, to recognize appearance as self-envisionment. In 
that recognition three crucial insights are discerned. Radant Awareness 
describes them:!%4 


At that time, three crucial instructive insights induce 
trust and confidence. In the recollection of trust that 1s 
like that of a child nestling in its mother’s lap, or the trust 
that allows us to see and recognize an old friend without 
hesitation (recognition cutting away speculation as to 
who that person might be), you recognize appearances 
as self-envisionment. Recollecting the golden needle-like 
instruction on changelessness, you gain complete trust 
in immaculate reality as the unchanging path. It 1s like 
draining out a reservoir of liquid from a patient’s heart 
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by piercing the heart with a skilled doctor’s firm-handed 
golden needle. Constant contemplation is thus born. 


Recollecting instruction on irreversibility is like the 
shooting of an arrow by a skilled archer — like a powerful 
archer shooting the arrow that unswervingly flies to the 
target. Reflexively recognizing in just three moments the 
appearances of sublime-form-and-primal-awareness, 
with precious spontaneity you find certain conviction, 
and the eightfold dissolution takes place at once. 


Thus, firstly, abandoning all speculation, we should resolve all doubts 
about the visible manifestation of spontaneity. We should understand 
that appearances are the clearly outwardly projected radiance of our 
own pure presence and that there is nothing else. Therefore, whatever 
arises as projection, do not chase it. Do not bother to examine your 
original face, imputing some speculative meaning to it, and no matter 
what arises, do not try to modify or change it into something else. We 
should, rather, recognize the ultimate union of pure presence and the 
emptiness that transcends the intellect. Secondly, without wavering or 
reversing, we dwell in constant changeless contemplation of what 
we have recognized. Finally, through the power of that 
contemplation, we secure the citadel of irreversibility, and final release. 


Therefore, from now on, whatever good or bad thoughts or experiences 
arise, we should know them as the creativity and play* of pure presence. 
We gain familiarity with it when we abide in the matrix of the sole pure 
presence without distraction, and without cultivating or rejecting so- 
called ‘good’ or ‘bad’ situations, 


III “The Light Enters Pure Presence’: Buddha Enters Nirvana 

With confidence, in the vision of sublime-form-and-awareness 
projected outward in its eight manifest aspects, vision dissolves into 
the clarity of inner primordial spaciousness. 


Radiant Awareness elucidates,!%5 


By dissolution of outwardly projected compassion into 
the compassion of the inner clarity, like the rays of the 
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sun retracted into the sun, appearances of the six impure 
realms will not arise. No designation of impure delusion 
can arise, as there is no longer anything to see (1). As light 
dissolves into light, like rainbow light vanishing into 
space, light has no attribute. All things are of one taste 
in the spaciousness that is emptiness without identity (11). 
Sublime form melts into sublime form, and knowable- 
objects are known inwardly as clarity like the light inside 
a vase. No characteristics such as separate hands and 
faces are possible, as the nature of self-envisionment ts 
immaculate (i). As primal awareness melts into primal 
awareness, mother and child reality unite symbiotically, 
like a child nestling into the lap of the mother (tv). Non- 
duality merging with nonduality, like water poured into 
water, all is one taste, without particularity (v). Release 
from extremes dissolving into release from extremes, 
like space merging into space, emptiness has nothing to 
focus on (vi). The door of impure samsara dissolves into 
the door of pure primal awareness, like pulling down the 
ropes that hold up a tent, everything dissolves into the 
single sphere, the cosmic megapixel (vii). The door of 
primal awareness dissolved into the essence of sublime 
form, the citadel is secured, like a snow lion ruling a 
snow mountain (viit). 


The Heap of Jewels adds,!°° 


Compassion into compassion itself, 

One's own essence self-dissolving, 

Like the rays of the sun 

Retracted into their source, 

The natural radiance of all apparent form attains nirvana. 


Thus, the eight modes of outward manifestation merge into the eight 
inner modes. All the clear visions of primal awareness become invisible, 
like magically displayed horses and oxen dissolving. For that reason, the 
outer manifestation 1s called ‘the illusory display of primal awareness’. 
The five sublime buddha images dissolve into the expanse of five-fold 
coloured light. Five-fold coloured light dissolves into the space of five- 
fold primal awareness. Five-fold primal awareness dissolves into inner 
spaciousness, the sacred womb of dharmakaya. That is the release of 
sublime form into dharmakaya. 
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IV ‘Pure Presence Enters Nonabiding Primal Awareness’: Unyielding 
Attainment of the Unchanging Ground 


When pure presence enters the nonabiding primal awareness, it dwells 
in its own natural state in the sacred jeweline cavern. Therein, it is primal 
awareness beyond sublime form, insight that transcends the intellect, 
natural radiance that transcends the elements, self-envisionment that 
transcends words, and buddha that transcends any teaching. 


Pure presence is present as inner clarity; it does not appear as outer 
radiance. It is like the moon on a moonless night. Omniscient clarity 
has not ceased, but there is no recollection of grasping at thoughts. Pure 
presence has been covered over in the womb of habits in our ordinary 
life, but is always present as dharmakaya, free from the dual cognitive 
and emotional obscuration, leaving no residue. 


While the occasion for the arising of compassion is constant, it is not 
possible that there should be any appearance of, or grasping at, dualistic 
elaboration such as self and other, or happiness and suffering. Since all 
sublime forms have dissolved into dharmakaya, then immaculate vision 
reveals itself as vision in the ground of being. Here, compassion has no 
partiality and the three dimensions of pure being — the trikaya — are 
inseparable. 


Radiant Awareness promises,'®’ ‘At that time, you realise the alpha- 
purity directly by reaching the final level of dissolution of all 


phenomena into reality.’ 


How long will it take to achieve liberation in the bardo of reality? It 
is uncertain because it depends upon the degree of meditation 
experience and acuity of the mental faculty. Superior individuals 
attain release in three moments.’ Middling individuals can attain 
constancy in five days,t or in twenty-one moments. Inferior 
individuals are led to the pure-lands of sambhogakaya, achieving 
enlightenment without entering the bardo of becoming. 


Radiant Awareness'°8 and the Union of Sun and Moon’? agree, 


” Skad cig. 


t ‘\foments’ and ‘days’ appear to be employed interchangeably here. 
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Superior adepts attain release in three moments. Among 
middling adepts, some attain stability in five days and 
others attain it in twenty-one moments. Inferior adepts 
are transferred to sambhogakaya pure-lands and attain 
enlightenment without entering the bardo of becoming. 


Rampant Lion predicts,?"" ‘One will remain in contemplation for five 
days.’ Blazing Relics asserts,2""! 


Like a shooting star in the sky, 
It takes three moments 
Together with emanations. 


And, ‘In five moments,’ and, ‘In five days, you will see the truth.’ 
Then the tantra Naturally Ansing Presenve suggests, ‘Because of the 
different degrees of acuity of the sense-faculties, you will realise the 
strength of the truth in twenty-one moments or twenty-one days.’ 


Regarding the time it takes, as it is said, ‘Listen very closely to the words 
of the lama.’ We should learn these things from the wise lama. 


4 The Bardo of Becoming 


Reconnecting with our superior karmas in the bardo of becoming 1s 
like inserting a pipe where an irrigation channel has been breached. 
If we cannot find the direct path, visionary experience of spontaneity, 
if we cannot find the experiential path of breakthrough, if we could 
not obtain the pointing out introduction to the nature of mind, or if 
we face death after having only a little preliminary rushen experience, 
for example, then in the bardo of becoming we reconnect with our past 
good karma, and attain release without the necessity to take rebirth in 
the six realms. Consider that by inserting a pipe where an irngation 
channel is breached, the water can resume a constant flow. 


In the bardo of becoming we take a mental body, which has all the 
sense-faculties. We are able to move everywhere without hindrance; and 
thoughts come to us, like ‘Oh, I must be dead!’ The mind, however, 1s 
seven times clearer and sharper than in life. We wander, quickly seeking 
a body. To pre-empt rebirth, when we see a man and woman coupling 
we should envision them as buddha-deities, and, after meditating as in 
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the creative stage we should contemplate the actuality of the union of 


bliss and emptiness of the fulfilment stage. 


In that bardo a soft white light indicates imminent rebirth in the god or 
human realms, a yellow light indicates the demi-god or animal realms, 


and a black light indicates the hungry ghost or hell realm. 


We may feel that we walk with the head pointing up for taking rebirth 
in the god or human realms, the head pointing to one side for the dem1- 
god or animal realms, and the head pointing down for the hungry ghost 
or hell realms. 


We should be aware that for the first half of our stay in the bardo of 
becoming we have a form similar to our last birth, and for the second 
half, a form similar to our next birth. 


The appearance of a temple or a garden indicates our place of rebirth 
in the god-realm; a wheel of light indicates the demi-god realm; walking 
into darkness indicates ordinary human life; approaching a gathering of 
many people indicates forthcoming precious human life; an under- 
ground cavern indicates the animal realm; empty ravines indicates the 
realm of the hungry ghosts; and entering a dark storm indicates the hell 
realm. We should not go into those places. 


When adepts of lower-middle acumen can sanctify a place of rebirth 
through both creative and fulfilment meditation, they will take rebirth 
in a dharma-practising community. 


When adepts of low acumen pray, taking refuge in the lama and buddha, 
entry into infertor wombs is sealed and the cause of obtaining a 
precious human rebirth will be established. They take rebirth near a 
true teacher, observe profound buddha-dharma and attain buddha. 


If in a past life our diligence was insufficient to allow us to observe 
buddha-dharma as a superior adept, or, if by the end of our last life we 
had realised reality directly but could not train in it for long enough, 
as an inferior adept, lacking experience, we may not have been able 
to maintain awareness in the bardo of reality. For this reason, we may 
now be immersed in the bardo of becoming. If at this very moment, 
consciousness is sublimated, transferred to the natural nirmanakaya 
pure-lands, we avoid the province of a womb and attain a miraculous 
rebirth. As awakening from sleep, we will travel to the pure-land of 
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Total Joy in the east, the Glorious One in the south, the Lotus Heap in 
the west or Perfect Action in the north. There we will see the faces of 
the victors, the lords and their retinues, and there our karma — 
without residue — will be exhausted. Radiant Awareness predicts,?" 


Those who have seen the truth, 

But has reahsation yet to arise in their mindstream, 

Proceed to the nirmanakaya pure-lands of the ten directions 
And, finally, attain release. 


Quoting the Unzon of Sun and Moon, Radiant Awareness promises," 


Sublimated and transferred to the natural nirmanakaya, 
You will attain buddha without entering the bardo. 


Blazing Relics declares,2" 


Sublimation takes you to the nirmanakaya pure-lands 
In a single rebirth. 


Thus, resuming the continuity of our previous karmas, in the pure- 
lands of the five buddha-families we realise reality directly and attain 
buddha. 


Attainment of Liberation in Succeeding Births 


[Chapter four, treating release in the bardo for adepts of average acumen, has this 
Jinal paragraph dealing with release in succeeding hives for adepts of inferior acumen.] 


ss discussed in the bardo of becoming, when we do not recognize the 
appearances of the bardo of reality as perfect spontaneity, as in the 
past we will not realise the meaning of life. However, by restoring the 
karmic connection with the preliminary exercises that we had through 
our past engagement, we may obtain a precious human birth. Then, 
walking the path in that life, we will attain buddha. Even if we have 
received the pointing out introduction to reality in itself and have 
meditated upon it, when we have not done so with sufficient 
diligence we will not attain release in the bardo of reality. Rather, 
through sublimation, we will gain entry to the pure-lands of the 
natural nirmanakaya and attain buddha there. This is the manner of 
liberation of inferior adepts. 


Chapter Five: The Manner of Attainment 


[This chapter treats the result of the praras prescribed in the preceding chapters of 
the manual. It is divided into sections relating to adepts of superior, middling and 
infercor acumen. The first, the superior attainment, is described in terms of the four 
modes of attainment. ] 


For Adepts of Superior Acumen 


As adepts of superior acumen, when we enter the secret path of Vajra- 
sattva and meditate there diligently, we can attain buddha in this single 
lifetime and in this present body. As superior adepts, we may receive 
pointing out introduction and attain realisation simultaneously, 
attain the cessation of breath and attainment of buddha 
simultaneously, and attain buddha and the arising of compassion 
simultaneously. We do not rely on the method of counting the 
moments in the process of release, which we have mentioned above. 
When the prison of our body vanishes at death, we attain buddha as 
the boundless dharmakaya in the secret jeweline cavern. A tantra 


provides the phrase, ‘As leaping lions reach their prey...’ 
Bairotsana’s Later Oral Transmission explains,?"5 


There are four modes of attainment of buddha by adepts 
of superior acumen. First, the attainment of buddha is 
like the joining of the sun and moon. At full moon, for 
example, sunset and moon-rise are simultaneous. 
Like-wise, in the life of a superior adept, there are three 
crucial moments: the moment when samsara 1s 
churned in its depths; the moment when_ the 
spontaneity of primal awareness is experienced and 
understood; and the vajra-like moment. 


At the moment of the churning of samsara’s depths, 
first, delusory appearances cease. At the moment of the 
spontaneous experience of primal awareness, purity of 
vision arises. At the vajra-like moment, dharmakaya is 


attained for ourselves while others appear in sublime 
form. 
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When the sun 1s close to setting, the full moon 1s about 
to rise; in fact, the sun sets as the full moon rises. Like- 
wise, cessation of delusory appearances and ansing of 
pure vision are simultaneous. The arising of total pure 
vision (besides its dissolution into spaciousness) and the 
manifestation of both dharmakaya and rupakaya occur 
simultaneously. 


Bairotsana continues to explain,” 


Second, the attainment of buddha is likened to a serpent 
shedding its skin. So long as a serpent retains its old skin, 
its body is heavy and it itches; its strength is reduced and 
it moves more slowly. As soon as it has shed its skin, its 
body becomes light and it feels no irritation. It becomes 
strong and quick. Likewise, although an adept may be 
sure of the view and has reached the end of meditation, 
although it is clear that yoga has met with success and 
that the result is certain, until he has separated from the 
body, even if he has realisation, the body will be 
present with the irritating perceptions of cold, heat, 
hunger and thirst, and its consciousness of aging and 
deterioration of life. As soon as that adept leaves his 
body, however, buddha 1s attained. 


While elemental embodiment continues to confine 
him, the body ts sealed. He may have direct realisation, 
but in some respects he is still an ordinary person. 
Breaking of the seal of embodiment and attainment of 
buddha, how-ever, are simultaneous. 


Bairotsana continues,2”7 


Third, the attainment of buddha 1s like an arrow shot by 
a powerful archer. The arrow passes unhindered 
through any material it encounters; in the same way the 
superior adept passes unhindered in desirelessness 
through every obstacle into his own light. Immediately 
he leaves the body, he has become buddha and need not 
attend to the arising lightforms because he is already to- 
tally without desire. 
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Bairotsana concludes,2"8 


Fourth, the attainment of buddha 1s like the leap of a 
lion. A lion cub possesses the three physical skills in its 
mother’s womb, but it 1s unable to exercise them while 
trapped within. As soon as it is delivered from the 
womb, its potential is fully realised, its power perfected. 
Likewise, an adept’s body encases the trikaya, the body 
sealing emanations within. As soon as the adept leaves 
the body, he is equal to Samantabhadra (Dharmakaya). 
Thus, buddha 1s attained without knowing the bardo. 


In these four modes of liberation, release from the seal of the body and 
the attainment of buddha occur simultaneously. There will be no bardo 
at all for those of superior acumen. 


For Adepts of Middling Acumen 


The adept of medium acumen recognizes primal awareness in the 
bardo. Whatever is arising in perception, he recognizes that perception 
and maintains it solely as the play of primal awareness — the union of 
pure presence and emptiness — without affirmation or dental, without 
hope or fear and without acceptance or rejection. At that time, whatever 
arises appears in the form of various sublime yabyum images in five- 
coloured light, perfect in their nature. However, whatever arises 1s in 
union* with inner spaciousness and thereby his or her vision has 


been realised and buddha has been attained. 
Again, from Batrotsana’s Later Oral Transmission?" 


First, gradual passage through the eight wheels; second, 
an instantaneous attainment of buddha with four crucial 
aspects; third, development of certainty through the 
three methods of discourse; fourth, choice of light for 
serving the needs of others; and fifth, according to the 
degree of their habits’ intractability, instruction upon 
cause and effect to those unfortunate people who do not 
understand the profound teaching. 


These five causes of attaining buddha with release in the 
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bardo are thus disclosed. Furthermore, it is promised in 
the tantra: ‘Those who retain meditative karmas see 
signs of primal awareness in the bardo and attain the 
natural state.’ 


For Adepts of Lesser Acumen 


The adept of lesser acumen will attain buddha in his next life. If the 
three qualities are in him, even if he could not realise all that arises as 
unreal or if he could not gain direct introduction to primal awareness — 
the union of pure presence and emptiness — it is possible in his next 
rebirth for him to resume his karmas and enjoy the insights of the 
Dzogchen view and meditation and attain buddha. The three qualities 
are unbroken devotion to the lama, unimpaired samaya relationships 
with empathetic friends and absence of any opinion about reality. With 
these qualities, at least one tantra affirms, 


The place of birth will not be altered; 
You will meet the lama. 


Such an adept will take birth near an excellent person who 1s in the 
lineage of his previous lama, who has attained realisation of the view 
of this teaching, and enjoys its meditation and its accomplishments. 
Thus, by reconnecting with his or her previous karma, without doubt 
he will attain buddha. 


Conditional and Ultimate Results 


Regarding the attainment of these results, those who have seen the truth 
will perfect the conditional results. Radiant Matnx concurs," 


Al person who has seen the truth 

From the first level through to the sixteenth 
Gradually gains famihanty in it, 

And in conformity with other tradtttons, 
Alttains conditional qualities as result. 


Naturally Ansing Presence elaborates,?!! 


Those introduced to primal awareness, first, 
see the truth and experience joy: the first level, 
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Great Joy’. 
Reaksing that the experience 1s subjective is the second level, 
The Immaculate’. 
Increase of that experience is the third level, 
‘The [uminating’. 
Intensification of that reaksation, witness of the arising lights, 
ts attainment of the fourth level, 
‘The Light Giver’. 

With experience in the realisation of primal awareness, 
afflictive emotions are abandoned and primal awareness is seen, 
which is attainment of the fifth level, 

‘Difficult to Conquer’. 

Sight of the body beyond Ught* is the sixth level, 
‘Actuahzation’. 

By perfecting the training, afflictive emotions are abandoned, 
sending them afar, which is the seventh level, ‘The Far-Reaching’. 
The training perfected, virtue ts constant, 
and constancy ts the eighth level, 

‘The Unwavering’. 

Completion of the virtues is the ninth level, 

Excellent Discernment’. 

The mind secured in the vision of primal awareness, the clouds of 
reality-vision arise in spontaneity, which is the tenth level, 
‘The Cloud of Reakty’. 

Those who have seen the truth and have not yet ceased 
breathing will attain these levels. Adepts who have 
ceased breathing attain the following levels: 

With delusion culminated, 
witnessing the appearances of assemblies, ts the eleventh level, 
‘Total Light’. 

Unattached to appearances, 
unstained by either outer or inner experience, 
marks the twelfth level, 

‘The Unstained Lotus’. 

The heart emanating beams of light that remain in the sky as five 
circles of light-assemblies, accomplishes the thirteenth level, 
‘The Wheel of the Great Assembly’. 

The vision of primal awareness marks the fourteenth level, 
‘Great Bliss’. 

Certainty gained in spontaneity marks the fifteenth level, 


*'Od Las thal ba 
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‘Absorption . 
Attainment of primal awareness of alpha-punty tn spontanetty, 
the unexcelled, is the sixteenth level, 
Unexcelled Primal Awareness’. 


The final result is attainment of the indivisible trikaya serving all living 
beings spontaneously, which is dharmakaya. The ground of release is 
alpha-punty, the jewel of primal awareness that is spontaneity. Outward 
manifestation dissolves into primal awareness and is present within. 
When the manifestations are merged, it is dissolution without dullness, 
like a lamp in a vase. It is clear, but without concepts, like the light of 
the sun. It is awareness, but not projecting, like contemplation in reality. 
Essence, nature and compassion are present as inner brilliance. Since 
its essence is emptiness, it transcends the extremes. Its nature clarity, it 
functions as sambhogakaya’s ground. Its compassion pervading every- 
thing (as omnipresence), service to others is affected immediately. The 
trikaya is unitary spontaneity of dharmakaya, sambhogakaya and nir- 
manakaya. This is called ‘the state of primordial release’, which is the 
peaceful dharmakaya and the mode of abiding of the primordial ground. 
Beyond the Sound affirms,?'2 ‘The place of release is the original state.’ 
Thus, it ts also original purity, the place of final liberation. 


Then sambhogakaya: from the radiance of dharmakaya, inner clanty, 
compassion moves for the service of others. The buddhas of the five 
buddha-families, like the moon reflected in water, with major marks and 
minor signs, with the principals and the retinues, appear with the cycles 
of inexhausuble physical, energetical and mental adornments. They all 
appear in magnificent, everlasting, all-pervading service to living beings 
until samsara is emptied. 


Beyond the Sound assetts,2'3 


Clanty and the source of clarity are permeated with pure presence, 

Speech zs self-envisioned spontanetty, 

1 circle of pulsating vision; 

Mind sees without cessation 

With vision and the creativity of awareness; 

Qualities, major and minor, are perfected, 

Clear vision and clairvoyance completed; 

Activity is the wheel of realtty 

From which the buddhas and bodhisattvas of the various 
buddha-families 
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EEmanate on outer, inner and secret levels, 
E:manating from the tongue of spontaneity, 
Revealing their essential nature to the retinues. 


We teach what is appropriate to each person with the roar of reality, 
teaching that appears but which lacks any true existence, and we teach 
with the speech that is the spontaneously arising luminous pixels of the 
tongue. Our mind, with the characteristic of primal awareness in its five 
modes, sees all phenomena directly for the benefit of others. 


Nirmanakaya: Arising out of sambhogakaya, natural nirmanakaya serves 
the bodhisattvas of the ten directions, the bodhisattvas who possess 
pure karma; and its radiance, nirmanakaya, trains people to serve the 
living beings of the six mythic realms by emanating as six buddhas. 
Manifest emanations such as ‘birth’ nirmanakaya and ‘art’ nirmanakaya 
are beneficial and useful for trainable beings through mastery of skills 
unceasing, noncrystallizing and without end. 


In the case of sambhogakaya, described above, natural buddhas appear 
to be giving teaching to bodhisattvas, but there is no relationship of 
teacher and student between them. Liberation by Wearing asserts,”'4 “The 
disciple is no different from the teacher.’ There is no trainee here who 
really needs anything or who needs to be served.’ 


The fivefold dimension of pure being, the five kayas, is freedom from 
dualistic elaboration of natural simplicity — dharmakaya (1); luminosity 
of major and minor signs — sambhogakaya (it); the manifestations in 
multifanous forms — nirmanakaya (1); the changeless nature — vajrakaya 
(iv); absence of the two veils, pure in its primordial nature, pure in free- 
dom from adventitious defilements when its nature is recognized — 
svabhavikakaya (v); freedom from concept, compassionate activities 
prevailing until samsara is emptied — sambodhikaya (vi). 


Complete attainment of the fivefold dimension of pure being (kaya) in 
the natural pnmordial state is the attainment of the result, the perfect 
spontaneity that is the nature of Dzogchen, the attainment of buddha 
in the alpha-pure state, in the ground of being, just as it is, and that is 
called ‘irreversible primal awareness’. 


Part Three 
The Auspicious Conclusion 
The End of this Exposition 


[The single chapter of the third part has three sections. The first requests a promise 
to strive to offer material objects, meditative accomplishments and whatever ts pleasing 
to the buddha-deities, lamas and dharma-protectors in repayment for their gractous- 
ness in allowing transmission of the profound instructions. The second treats the 
pledges to obey the injunction to keep the teaching hidden from unqualified people, to 
teach qualified students and to entrust the teaching fully to those who have the Rarmw 
connection. The third section consists of auspicious aspiration. ] 


1. Gratitude to the Teachers: 
The vow to strive to offer presents, service and meditation to 
buddha-deity, to lama and to protectors. 


‘We vow to develop the one-pointed devotion of seeing our root 
lama, the origin of all visionary experience and realisation, as buddha. 
We vow to train in thinking of our vajra-friends, the root of the tantric 
path, with pure vision and without discrimination. We vow to make 
offerings and to praise consistently the protectors of the order for 
dispelling obstacles on the paths and levels, and for supporting 
those who follow buddha-dharma. We vow to provide service and 
offerings of precious mandalas to lamas and buddha-deities in order to 
tepair broken samayas and to strengthen the foundation of 
accomplishment. We vow to please our vajra-fnends with 
satisfying parties and presents. We vow to exert ourselves to 
establish favourable circumstances and to dispel unfavourable 
circumstances, including the making of great torma offerings to the 
Three Jewels, the Three Roots, the Protectors of the Lineage and the 
buddha-dharma, and to perform rituals of invocation and make wish- 
fulfilling prayer to attain liberation for ourselves and others through 
this profound dharma.’ 


‘In particular, without deviating from the instruction that the lama has 
given us, we vow to apply this profound instruction in diligent retreat 


for seven years at best, three years as a norm, and at least for three 
months.’ 
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We should think carefully about what we need to commit to, and what 
positive things to pursue and negative things to reject, and we should 
strive to act accordingly. 


2. The Threefold Pledge 


First, we pledge to keep this elixir of anuttaratantra and atiyoga of the 
great Rigzin Godem from unfortunate people who have no connection 
with it, and from all opinionated people, and to entrust it only to those 
with appropriate karma. 


We pledge not to show this text to those luckless people who harbour 
strong opinions about reality, who are indifferent to the teaching and 
who are disingenuous, who abuse the teaching and the lama, who are 
content with merely gathering precepts and who hoard texts and notes 
for the sake of collection. We promise to forbear from uttering the 
words of this text and their meaning even upon the breeze that blows 
towards such people. 


Whoever breaks this pledge of secrecy is reborn in a hell of ultimate 
torment immediately upon death. His or her five-hundred-mile-wide 
tongue will be ploughed eternally with a burning iron plough-share. 
Rampant Lion warns,?'> 


For those who ignore the pledge of secrecy 

The tongues that have spoken will be ploughed 
“And the torment will be excruciating. 

Keep this definitive teaching secret! 


Bearing in mind the consequences, even at the cost of life, keep this 
teaching away from those who are not appropriate recipients. The text 
is not kept secret because of any inadequacy in its substance, but rather 
because those who are not ready for it can accumulate negative karma 
by misusing it. It is kept secret in order to maintain its sanctity and its 
pre-eminence. 


To ordinary people, narrow-minded and unqualified as 
vessels, forbear mentioning even the text's name, let alone any 
crux or principle of the teaching. Do not indicate by an allusion 
that you yourself have any knowledge of the teaching, or have 
received the transmission or have studied it. If you are asked 
for your opinion, maintaining secrecy, avoid the issue entirely, 
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saying “I don’t know!’ Or ‘I don’t have experience, and I have no clue.’ 


Rampant Lion stresses,?'6 “You must keep this definitive teaching secret. 
Do not even voice it in the air that blows toward unsuitable vessels.’ 


Regarding the fault of failing to maintain secrecy: If we were to become 
the cause of delusive exaggeration or denigration of the teaching, we 
could fall into hell, because the power of the essential doctrine could 
decline and the wrath of the lineage-protectors could be inflicted upon 
us. Any aspiration would then prove barren. 


Perfect Creativity warns,?"7 


Expounding Dzogchen, the great secret teaching of Att, 
To inferior minds, 

Is Like adding kindhng to a blazing fire — 

The kindling is instantly consumed. 

Other recipients may also be burnt — 

This definitive tantric teaching is like fire. 


People with a paucity of luck and knowledge, 

Narrow minded and ignorant people, 

Tend to slander Dzogchen 

“And thereby fall into the three lower realms — 

Failing to understand the definitive teaching, they suffer. 


The Supreme Source warns,?!® 


No distinctions may exist in ultimate realty, 

But still obstacles are presented by nonhumans and elemental spins; 
Powerful dakints may control you all 

Who fear death and know not when you ate: 

And thus the heart approach is slandered and declines. 


The Zangtal Instruction Manual pleads,?'° 


‘O Black Teaching-Protectress, cut the heart-artery 
of anyone who causes the tantra to be corrupted or 
disobeys or ignores the protecting injunctions!’ 


Secondly and thirdly, we pledge to propagate the teaching where it is 
fitting, and particularly to entrust it to those who have necessary karmic 
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connection. Some recipients have extraordinary minds that are naturally 
beneficent. Apprehensive of and disgusted by the selfish mentality that 
acts only out of self-interest, some are able to realise buddha when they 
are instructed by the lama, and because of a strong heartfelt devotion 
to both lama and buddha-dharma they act according to the teaching. 
Possessing unremitting dedication and fortitude, they work for those 
who have yet to be born. It is rare for a lama to meet such a person, but 
when he does encounter him or her, with joy and thanksgiving to both 
the profound teaching and the qualified disciple, the lama may 
bestow the entire teaching and text with personal instruction. 


To test the aptitude of the disciple, the teacher may demand that the 
disciple perform awkward or challenging tasks; he could abuse him with 
harsh and humiliating words; or he could demand gifts and material 
wealth. If the disciple responds negatively, becoming unresponsive or 
irritated, if he is discouraged or becomes tight, or if he abandons the 
lama and the teaching, he is obviously deficient and should not receive 
instruction. On the other hand, if the test proves the disciple faithful 
and generous, this should be understood as an unmistakable sign of 
karmic connection with the teacher and the teaching. 


The lama should have no need of material wealth, but he can accept 
offerings in order to increase the disciple’s accumulation of merit and 
because it helps to establish an interdependence between the lama and 
disciple. The Supreme Source declares,22" 


To free him from attachment to the world and to test his mind, 
The lama can accept the service and wealth of the disciple; 

The lama should check the abilities of the disciple 

And if he or she has special quakties or authority, 

The entire essential teaching should be passed on. 


The teacher who imparts the instruction should possesses the character 
described at the beginning of this treatise; the recipient should be as 
described above; the texts and the teaching should be imparted without 
any constraint or parsimony: these are three imperative injunctions that 
must be obeyed. 
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3 Concluding Aspiration 


Finally, we make self-fulfilling aspiration for all living beings, that they 
may obtain extraordinary lives in which they can meditate on this great 
sacred path and in which they may reach the primordial state through 
the unitary path of breakthrough and leap-over. 


First, we should invoke witnesses to our aspiration: ‘O you buddhas in 
the sky in front of us, Samantabhadra Buddha, primordial lord and 
dharmakaya; buddhas of the five families, sambhogakaya; Vajradhara, 
the sixth-family buddha, the embodiment of the five buddha-families; 
you entire host of rigzin root and lineage lamas; and buddha-deities, 
dakinis, and vow-holding protectors of the lineage, gazing upon us and 


all beings with eyes of compassion and with omniscient minds, please 
heed us!’ 


Say, ‘By the power of my virtuous acts, such as the ten virtuous 
deeds, and my present virtuous activity, training on common and 
uncommon paths, may all beings coterminous with space, temporarily, 
until attaining buddha, enjoy the good fortune of human life with eight 
freedoms and ten endowments, adorned with the seven qualities 
of the higher realms.” May all be accepted by a true lama and attain the 
fully perfected enlightenment free of the two extremes.’ 


Say, ‘Before long may we realise the infallible meaning of the 
profound and swift path, which is the vision of reality that transcends 
the intellect and frees us from dualistic elaboration. By meditating on 
that, may we attain fully perfected enlightenment.’ 


Say, ‘By relying on the fastest path, leap-over, where upon we directly 
observe the visions of awareness of pure presence, may we reach and 
attain the primordial domain, the fully perfected enlightened state.’ 


Say, ‘For ourselves, by virtue of uniting the two paths that are profound 
and vast, may we complete the power of splendid primal awareness in 
this very lifetime. For others, may we be able to perform prodigious 
activity in the unitary dimension of sublime form and formlessness for 
as long as the world lasts.’ 


* Of good family, good countenance, fortunate, prosperous, intelligent, 
having longevity and good health. TT 


Colophon 


Innumerable expositions elucidate this profound and vast instruction, 
Expositions distilling the heart-essence of the peerless innermost teaching 
That ts the sovereign, the summit, the apex of the nine approaches. 
But in depth, detail and precision, 

Among the revelations of the core vistons of the three rigzin masters, 
Boundless Vision is known to be the most sublime; 

Among the millions of faultless profound essential texts, 

Among the millions of both kama and terma expositions, 

The most sublime is A\\-Good Boundless Vision — 

Its fame has totally and thoroughly filled this vast land. 

Therefore, with this actual heart-essence instruction in hand, 
Instruction we have found due to excellent karma and aspiration, 
Do not thirst for further instruction, 

But strive only in the exercise of this very teaching. 

For those people who have httle diligence or wisdom, 

The vajra-words of treasure-texts are abstruse, 

Sections scattered piecemeal in different texts, 

And it is rare for a single text to contain what is necessary for practice. 
So I have compiled the deep points of supreme essential meaning 

In the kght of instruction of the Lneal lamas; 

Emphasizing pronouncement of the vision of the treasure-texts alone, 
I have compiled it in words that are easy to understand. 


For those ignorant of the taste of the profound, essential, meaning, 
Those who rely upon dogma and dialectic, 

Leaving the light of the ages of wisdom far away, 

For stubborn and foolish yogins and yogints, 

Nothing is here in which to take pleasure. 


The tongue of wisdom that elucidates sutra and tantra 

I gained from the kindness of true teachers; 

I have savoured the taste of much profound teaching, 

But the flavour of this essence is supreme. 

Vajra-words, however — the deepest of profound teaching — 

Are hard to interpret by a mundane mind like mine, 

And if any errors have occurred herein, 

I acknowledge them before the lamas and buddha-detties: 

May they be pleased to dispel the darkness of this and future lives. 
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By virtue of the merit accrued 

Through the effort dedicated to this work, 

May the supreme essence of buddha-dharma, 

The root of all happiness and good, 

This precious tradition of absolute sacred Ali, 

May it develop and spread as long as the world lasts. 

From now on, throughout successive lives, 

May I, too, sustain this sacred supreme path, 

And may I lead the bind through the darkness of samsara 
To the primordial state of all-good. 


This work has been written by Tsultrim Zangpo, who goes by the title 
‘tulku’. He was a devotee of this teaching, who was repeatedly requested 
to perform the composition by the tulku of Bahne Monastery,* who 
presented an auspicious scarf and paper to write on. He wrote it at the 
mountain solitude called ‘Osal Lhundrup Ling’,! the Garden of the 
Clear Light of Spontaneity, which is well endowed with myriad qualities. 
This hermitage is situated near the dharma-centre renowned as Bathim- 
shing Gyewai Wheney,} a storage place of hidden dharma treasures. 
This is one of the supreme sacred places of Kham blessed by the Great 
Orgyenpa, Guru Padmasambhava. It is a power spot, where buddha- 
deities with the eye of awareness together with vow-holding dakinis, the 
supreme mistresses, assemble in accordance with the tantric tradition 
like clouds in the sky on a summer day. This is the land of the wish- 
fulfilling gem, where realised adepts increase the heat of their 
meditative experiences and accomplish their goals spontaneously. 
It is a place, without any gap, filled with hundreds of hidden 
teaching-treasures and hidden treasures of wealth, such as images 
and ritual implements, spreading afar the aroma of blessings. May 
it prove meritorious! 


* The tulku of Bahne Gonpa (Ba gnas dgon pa) was Rgyan lo whose full 
name was Mdo sngags bshad sgrub bstan pa'i rgyal mtshan. TT 

t 'Od gsal Ihun grub gling. 

t Ba thim shing rgyal ba'1 dben gnas. 
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LS 154b/2. 
GT 82b/1 
YN 

RS 49a/6 
LS 154b/2 
TG 224a/1 
GT 82b/3 and TG 261b1 
NSG 8b/5 
LS 154b/5 
RS 55b/4 
LS 155a/1 
LS 155a/2 
LS 155a/2 
NSG 8b/5 
Unlocated in LS 
LS 155a/3 
Unidentified 
Id. 

Id. 

Id. 

GT 82b/6 
TG 261b2 
LS 155a/4 
LS 155a/5 
LS 155a/5 
GT 83a/4 
LS 155a/6 
LS 155a/6 
NSG 9a/2 
TG 261b/3 
GT 83b/1 
NSG 9a/4 
LS 155b/1. 


209 


210 Boundless Vision 


150 LS 155b/2 

151 TG 224a/2 

152 TG 224a/3 

153 LS 155b/5 

154 MP 289a/3 

155 LS 155b/6 

156 LS 155b/6 

157 GT 85b/1 

158 Unlocated in LS 
159 NK197b/7 

160 —_ LS(1) 9a/6 

161 Unlocated in LS 
162 Unlocated in TG, but see AK 20/10 
163 GT 86a/6 and TG 235b/1 
164 GT 87a/4 

165 GT 87a/6 

166 YDN 8a/1 

167 NK 210b/7 

168 NK 211a/1 

169 NK 211a/2 

170 NK 211a/2 

171 NK 2114/2 

12 Unlocated in LS 
173 GT 91a/5 

174 GT 88b/6 

175 GT 90a/5 

176 GT 90b/1 

177 Unlocated 

178 NK 213b/3 

179 Unlocated in LS. 
180 GT 91a/5 

181 TG 254a/7 

182 GT 91a/4 

183 NK 2144/6 

184 GT 91a/5 

185 GT 91b/7 

186 See note 163. 
187 GT 92a/2 

188 GT 92a/5 

189 RP 225a/3 

190 GT 93a/1 

191 GT 93a/4 

192 JT 7b/5 

193 Unidentified 
194 GT 93b/2 

195 GT 94a/1 

196 RP 226b/3 


197 
198 
199 
200 
201 
202 
203 
204 
205 
206 
207 
208 
209 
210 
211 
212 
213 
214 
215 
216 
217 
218 
219 
220 


Endnotes 


GT 95b/4 
GT 95b/6 
NK 215b/4 
Unlocated 
Unlocated 
GT 96b/5 
GT 97a/2 
Unlocated 
BNP 9a/1 
BNP 9a/5 
BNP 10b/1 
BNP 10b/2 
BNP 11a/1 
Unlocated in LS 
RS 139a/3 
Alternative wording in TG 
TG 263a/5 
TGD 7b/2 
ST 153a/4 
ST 153a/5 
ST 153a/2 
KG 109a/1 
KY 19b/5 
KG 109a/3 
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duced by Dilgo Khyentse Rinpoche). 

BNN = Yang gsang bla na med pa snyan breyud gnyts pa by Bairotsana. Sec- 
tions yi, vol. hung, Gongpa Zangthal (Adzom Edition). 

BNP Yang gsang bla na med pa snyan breyud phyt ma by Bairotsana. Sec- 
tion ni, vol. hung, Gongpa Zangthal (Adzom Edition). 

BTZ Yang gsang bla na med pa be ro't thugs reyud zab mo. Section li, Vol. 
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DN Dran pa nyer bar bzhag pa. Mdo sde, vol. ya, ra, la, wa, sha. Kanjur 
(Dege Edition). 
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Vol. tram, Gongpa zangthal (Adzom edition). 
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pod (Dilgo Khyentse Rinpoche). 
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rabs mdor bsdus ngo mtshar padmo't dga' tshal. Vol. da, Khyentse't 
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(aka 'Gre/ tig) by Vimalamitra. Section che (folio 1 -110), Vol. 
hri, Gongpa zangthal (Adzom edition). 
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Reyud 'bum, Vol. ka (folio 1-13), Kanjur (Dege edition). 
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1a-29a), Kanjur (Dege Edition). 
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LB 
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NGD 


NK 


NM 


NP 
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Rdzogs pa chen po yang gsang bla na med pa chos nytd mngon sum gyt 
khrid yig (aka Khrid gzhung) by Padmasambhava. Section tshi, 
vol. hum, Dgongpa zangthal. (Adzom Edition). 

The Lotus Born, the Life of Guru Padmasambhava by Yeshe 
Tshogyal and revealed by Nyang Nyima Ozer. Translated by 
Erik Pema Kunzang and Edited by Marcia Binder Schmidt. 
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by Rigzin Godkyi Demtruchen. Gongpa Zangthal vol. om. 
Las brgya pa. Mdo sde vols. ha and ah, Kajur (Dege Edition). 
M&ha’ ‘gro thams chad kyi snying khrag klong gsal ‘bar ma nyt ma’ 
gsang reyud. A Nyingma tantra (rare copy). 

Mkha' 'gro ma't gsang thig klong gsal ‘bar ma nyt ma’t gsang reyud, 
gsang sngags gan mdzod chen mo las, bar do gsang skor bla na med pa't 
skor. A Nyingma tantra (rare copy). 

Theg pa't mthar thug Ita ba't yang rtse mkha' 'gro gsang thig klong gsal 
kun tu bzang mo't dgongs pa ‘bar ma nyt ma't gsang rgyud dbang bhi 
bya rgyud chen mo. A Nyingma tantra (rare copy). 

Kun bzang dgongs pa zang thal las yid ches brayud pa't lo reyus stong 
thun gyt spyt chings chen mo (folios 12) discovered by Rigzin 
Godkyi Demtruchen. Gongpa zangthal vol. om (Adzom edi- 
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Maz tig phreng ba zhes bya ba'i rgyud. Vol. ta, (folio 262-289), 
Nyingma rgyud 'bum. (Gonpa Byang Edition, Reproduced by 
Jamyang (Dilgo) Khyentse). 

Rin chen gter gyi mdzod chen por ji ltar bzhugs pa't dar vhag dang 
smin grol reyab brten dang bias pa't breyud yig dngos grub sgo breya 
‘byed pa't lde'n mig (folios 286) by (Kongtul) Lodr6o Thaye. Gter 
mdzod vol. kha. 

Nyt ma dang zla ba kha sbyor ba chen po gsang ba't reyud. Vol. ta 
(folio 193b-218a), Nyingma rgyud ‘bum. (Gonpa Byang Edi- 
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Khyentse). 
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ma. Vol. tram, Gongpa Zangthal (Adzom Edition). 
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Zang thal Treasure-texts (Terma) 


The Five Precious Nails: Rin chen ger /nga 

The Instruction Manual: Khrid szhung KY 

The Instructional Treatise on the Three Nails: Khrid yig gzer bu gsum pa by 
Vimala ZS 

The Oral Transmission of Immaculate Meaning: Yang dag don gyi snyan brgyud 
YN 

Radiant Awareness: 'Grel tig GT 

Self-iberating Reakty: Chos nyid rang grol 

The Six Treatises of Oral Transmission: Snyan breyud sde drug 

The Zangtal Instruction Manual: Zang thal khrid yig KY 


Texts from the Oral Transmission (Kama) 


Beyond the Sound: Sgral thal 'gyar TG 

Blazing Relics: Sku gdung ‘bar ba SB 

Churning the Depths of Samsara: "Khor ba sprugs pa KGB 

The Great Self-Made Buddha:Sangs rgyas rang chas chen po SR 
The Heap of Jewels: Rin chen spungs pa RP 

The Hundred Karmas: Las brgya pa LG 

The I/uminating Lamp: Sgron ma snang byed 

The Last Testament: ‘Das nes DJ 

Liberation by Wearing: Brags grol TGD 

The Mirror of the Heart: Snying 91 me long NM 

Naturally Arising Presence: Rig pa rang shar RS 

Radiant Matrix: Klong gsal LS 

The Rampant Lion: Seng ge rtsal rdvogs ST 

The Rosary of Pearls: Mu tig phreng ba MP 

The Secret Lamp of Crucial Instruction: Gnad yig gsang sgron NSG 
Showing the Viston: Snang ba bstan pa NP 
Smrtyupasthana-sutra: Mdo dran pa nyer bzha 

The Supreme Source: Kun byed rgyal po KG 

The Three Precepts of Sovereign \ision: Rgyal ba't deongs pa tsig gsum pa 
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The Third Natt: Ger bu gsum pa by Vimalamitra ZS 
The Union of Sun and Moon: Nyi xla kha sbyor NK 
The Unitary Heart-drop of Mahamudra: Phyag chen kha sbyor thig le 


Bairo's Later Oral Transmission: Bairo'i snyan breyud spyi ma 


Structure of the Tibetan Table of Contents 
[The indices of the structure relate to the Tibetan Khordong edition] 


Prologue .4 |-7ston Ornament of the Knowledge-Holders: 
AAll-Good Boundless Vision 

1 The auspicious beginning: eightfold preparation for entering 
the framework of meditation 


1.1 The qualities of the vessel, the recipient of the teaching 
1.2 Special places to meditate 

1.3 Remarks on the best times to meditate 

1.4 The character of companions in meditation retreat 

1.5 Necessary provisions for retreat 

1.6 Inspirational histories 

1.7 Empowerments that mature the mind 

1.8 Instruction that leads to liberation. 

1.8.1 The fourfold teaching on turning the mind away from 


Samsara 


1.8.1.1 The difficulty of obtaining a human life 

1.8.1.1.1 Defining the eight freedoms and the ten endowments 
1.8.1.1.2 Pondering upon their significance 

1.8.1.1.3 Thinking how difficult it is to obtain such a life 
1.8.1.2 The importance of pondering impermanence 
1.8.1.2. 1 Thinking about the certainty of death 

1.8. 12:2 Uncertainty of the time of death 

1.8.1.2.3 At the time of death the only recourse is dharma 
1.8.1.3 The certainty of karmic repercussion 

1.8.1.4 The result of negative acts 

1. 8.1. 4. 1 The suffering of the hell-realm 

1.8.1.4.2 The suffering of the hungry ghosts 

1.8. 1.4.3 The suffering of the animals 

1.8.1.4. 4 The suffering of the human realm 

1.8.1.4.5 The suffering of demi-gods (asura) 

1.8.1.4.6 The suffering of the gods (sura) 

1.8.2 The five nails: opening the door of the profound path 
1.8.2.1 Paying homage 

L832.-2 Exposition of the actual main meditation 

£8. 2:2..1 The person who is qualified to meditate 

128 223:2,.2 The instruction that is to be applied 
18.25222.1 First nail, taking refuge and generating bodhichitta 
1.862, 2222-141 Taking refuge 

1 8. 2c: 20 12 Generating bodhichitta 

18:20 2, 2.2 Second nail: mandala offering 
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wos Third Nail: the meditation and recitation of 


Vajrasattva 
4 Fourth Nail: impermanence for inspiration 
5 Fifth Nail: Guruyoga 


The Auspicious Middle, the Actual Training 
The superiority of the innermost secret instruction 
Elucidation of the very superior path 
The preliminary exercises demolishing the mental 
cocoon 

The groundwork exercises 
Why are they called sgon du 'gro (preliminaries)? 
Illustrations of the Usefulness of Preliminaries 
The purpose of the preliminary exercises 


Divisions of the preliminary exercises 


Wnkh WN = 


1 Direct introduction into the trikaya: the four 
elements 


Direct introduction to pure presence: 
khorde rushen 
Body exercises 
Speech exercises 
3 Mind exercises 
Direct introduction into pure mind: purifica- 
tion of the three doors 
Purification of the body 
5. 332 Punfication of speech 
5.3.3 Punfication of the mind 
The actual meditation of Breakthrough 
The path of liberation 
1.1 For superior adepts: the way of liberation in this life 
| es a The empowerment ripens those who are not 
mature 
The instruction releases those who are mature 
First, definition of buddha-ground 
Second, how to take buddha-ground as the path 
1 The methods of introducing Dzogchen vision 
1.1 Direct introduction to the ground that ts 
spontaneity 
1.2  Dzirect introduction to Dzogchen realisation 
2 Instruction on how to meditate on the 
meaning to which we have been introduced 
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ee | Showing the actuality of Breakthrough: the 


unchanging ultimate nature of mind 
2.1.1 Explanation according to Oral Instruction 
2.1.2 Explanation according to Instruction Manual 


2.1.2.1. Direct Introduction to the mind, unborn 
and unceasing 


2.1.2.1.1 Nonrecognition of the ground 
2.1.2.1.2 Knowing the original face of the ground 
PAD AD Direct introduction to the mind as unborn 


ZA 22 


IA22 Total confidence in the unborn and unceasing 


Direct introduction to the mind as unceasing 


nature of the mind brings realisation 
of the creativity that leads to release 


2a laded After liberation, sustaining it and training in 


intrinsic creativity 


ae The View of Leap-over that confirms the 


visions of the creativity of primal 
awareness according to the Rug pa 
rang shar 


pe aes | Superiority of the view of Leap-over above 


Cutting Through 
Ze The superior actual path of Leap-over 
2.2.2.1 _Exerting physical, energetic and mental 
imperatives 
2.2.2.1.1 First, exerting the physical imperative 
2.2.2.1.2 Second, exerting the energetical 
imperative 


.2.2.2.1.3 Third, exerting the mental imperative 
2.2.2.2 Seeing primal awareness directly: the 


three keys 
22.221 Recognition of the three keys 
2.2.2.2.1.1 The key of method 


2.1.2 The key of the field 
2.2.2.2.1.3. The key of breath and pure presence 


The circumstances of pure presence according 
to the Ye shes mngon gsum bstan pa't reyud 
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Dy Dede Ded Pure Presence and the four lamps 
Tey oe AP ARO | Direct vision of reality 
D2 Lie Vision of increasing experience 
PHI ap ae RO, Vision of perfecting the full scope 
of pure presence 
ie tee a nae oe Vision of the dissolution of 


phenomena into ultimate nature 
The meditation that complete liberation 


1 Reinforcing the foundation of meditation with 


threefold motionlessness 


.2 Evaluating the results of meditation according to 


the three ways of abiding 


.3 Implanting the three nails of attainment 
.4 The four types of confidence 


For adepts of average acumen: the way to attain 
liberation in the bardo 
The bardo in general 
In particular, the ways of attaining liberation by using 
the bardos as the means of meditation 
1 First, instruction in the natural bardo 
2 Second, instruction on the bardo of dying 
2.1 Reflecting on death to feel despair about samsara 
2.2 The second has three parts 
222A Signs of death 
Ze 22 The ways of dying 
Oa a. Dissolution of the four root elements 
3 


By recognizing the primal awareness in the 


bardo of reality, adepts of superior and av- 
erage quality attain liberation 


.3.1 Sublimation of breath when pure presence 


enters into the eyes 


.3.2 | Attainment of buddhahood when the eyes 


access the clear light 


.3.3 | Buddha enters nirvana when the light enters pure 


presence 
3.4 Firm attainment of the changeless ground, when 

pure presence enters into nonabiding 

primal awareness 
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. 2.2.4 Reconnecting in the bardo of becomin 
3 Attainment of liberation in succeeding births 


The manner of accomplishing the result 
1 Superior intellect 
2 Medium intellect 
3 Lesser intellect 
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3 The auspicious conclusion, the end of the exposition 

The promise to strive to offer material objects, meditative 
accomplishment and whatever is pleasing to the 
buddha-deities, lamas and dharma-protectors to 
repay their kindness in imparting the instruction 

2 The threefold pledge 

2. 1 The pledge of secrecy to keep the teaching hidden from 

unqualified people 
3.2. 2-3 The pledge to teach qualified people and the pledge to 
entrust and propagate the teaching to those who 


. have karmic connection 
23 Concluding aspiration 
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Concordance of Dzogchen Terminology 


This list includes, first, Dzogchen terms employed in this translation 
(indicated with asterisks), and also common alternative English equiva- 
lents, particularly those used in the Khordong Sangha that reference the 
terms preferred herein. Second, each asterisked reference provides its 
original Tibetan form and alternative usage. 


alpha-pure*, alpha-purity*: Ra dag: (primordially pure, pnmordial 
purity). 

all good*, All-Good*: Run bzang (universal goodness). 

body, speech and mind: see physical, energetical and mental aspects. 

boundless*, translucent*: zang thal. This seminal word in the Rigzin 
Godem treasure-texts, for want of a good English equivalent, 
is translated herein by the weak and ambiguous ‘boundless’. 
The vision of the Dzogchen nigzin is boundless because light- 
form never crystallizes, never concretizes, leaving a vast 
boundless field of translucence. 

buddha*: sang rgyas, sang rgyas pa, (buddhahood). The worn-out term 
‘buddhahood’ belongs to the sutric approaches where it 
designates a fixed state that cannot be attained by sentient 
beings or at least cannot be attained in this lifetme. In 
trekcho/togal, ‘buddha’ is the actual reality of all our 
experience in the now. 

buddhahood: see buddha. 

contemplation*: “ng nge ‘dzin; (meditation). Contemplation refers to 
Dzogchen meditation where there is no object to meditate 
on, no meditator and no meditation. 

consummate reality*: chos nyid zad pa, (exhaustion of reality). 

creativity*: rtsa/, (power). Rzg rfsa/is the natural creativity or potental 
of pure presence that is envisioned in sambhogakaya and 
displayed in nirmanakaya. 

breakthrough*: ‘khregs chod. 

dimension of pure being*: s&u,; (buddha-body). See also sublime form. 

leap-over*: thod real; (Direct Approach). 

energy*: rung, Skt. prana, (wind). 

envisionment*: sxang, (appearance). See also self envisionment, rang 
snang. 

expanse: see matrix. 

five modes of awareness*: ye shes /nga, Skt. pancajnana, (fivefold 
primordial wisdom, five wisdoms). 
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fivefold primordial wisdom: see five modes of awareness 

intrinsic awareness: see pure presence. 

luminous pixel*, luminous sphere*: ¢hig #, skt. bindu; (sphere); where 
the tig £ of thod real are indicated. 

matrix: &/ong. (expanse); &/ong chen (vast expanse). this term denotes 
the inexpressible and boundless crucible of the here and now. 
The term ‘matrix’ functions well as an English equivalent so 
long as it is understood that this matrix is vast, without 
bounds, nondual and buddha itself. 

merit and wisdom: see virtue and awareness. 

nature of mind*: sews nyid; (ulumate nature of mind). 

noncrystallizing*: wa ‘gags: (unceasing or ceaseless). The meaning of 
this word crucially implies the notion of noncrystallization — 
nonconcretization, uncongealing (as in noncrystallizing 
creativity). 

nonthought: rtog med; (no-thought) 

power: 7tsa/ see creativity. 

primal awareness*, ye shes, skt. jnana; (primordial wisdom). 

primordial wisdom: see primal awareness. 

primordially pure: see alpha-purity. 

pure being and primal awareness: see sublime-form-and-awareness. 

pure presence*: 7g pa, (intrinsic awareness). 

reality*: chos nyid, skt. dharmata, (ultmate nature, nature of 
phenomena, phenomenal existents). 

reality*: chos, skt. dharma. (the teaching). 

single sphere*, single cosmic megapixel*, hig 4 nyag gig; where the 
singulanty of dharmakaya is indicated. 

space (as in alternative culture usage) ngang; (state). Required in 
Tibetan syntax to indicate the psychic space that is then 
described by an abstract nounal phrase, it is conventionally 
translated as ‘state’; but this is generally unnecessary and also 
conflicts with the Dzogchen view wherein no ‘state’ 
exists. 

self-envisionment*: rang snang, (self-appearance). 

spaciousness”: chos dbyings, dbyings, Skt. dharmadhatu; (ultimate sphere) — 
the nondual totality expressed objectively. 

sphere, sphere of light ¢+zg &. see luminous sphere. 

spontaneity*: /hun gb: (spontaneous presence, spontaneously 
accomplished). 


spontaneous presence: see spontaneity. 
state: see space.- 


Concordance 226 


sublimation*: ‘pho ba; (transference or transformation). the meaning in 
most contexts is better expressed by the Alchemists’ 
‘sublimation’. 

sublime form*, kaya: sa, Skt. kaya, (buddha-body, buddha-bodies). 
Kaya untranslated. Sublime form(s) refers to the appearances 
of reality. In contrast to the philosophical approaches, in shod 
real it describes the direct perception of the appearance of 
emptiness, which is dimensionless form or form in a nondual 
dimension. See also ‘the dimension of pure being’, when it de- 
nominates one or more dimensions of buddha-reality. 

sublime-form-and-awareness*: sku dang ye shes. The three 
dimensions of being and five modes of primal awareness’, 
buddha-bodies and primal awareness’, ‘being and awareness’, ‘ 
buddhafields and buddhas’ are all synonymous. 

three buddha-bodies: see trikaya. 

three realms*, &hams gsum; the realms of sensory desire, aesthetic form 
and formlessness; also, the threefold world of the sky, the 
earth and the subterranean world, residences of the gods, men 
and nagas. 

threefold dimension of pure being: see trikaya. 

three doors: see physical, energetical and mental aspects. 

to define samsara and nirvana experientally*: ‘khor ‘das mu xhen dbye ba; 
(to find release from samsara and nirvana). 

transference: see sublimation. 

trikaya*: sku gsum: untranslated from the Sanskrit, (three buddha- 
bodies). From the perspective of result, the threefold 
dimension of pure being, the trikaya, is always a unity. 

ultimate nature: see reality. 

ultimate sphere: chos dbyings. see spaciousness. 

unceasing: see noncrystallizing. 

universal goodness: see all good. 

virtue and awareness: bsod nam dang ye shes; (merit and wisdom). 

vision*: a) snang ba, as in snang ba bhi, the four visions, b) dgongs pa, as 
in dgongs pa zang thal, boundless vision. 

wind: see energy. 

wisdom: see ‘primal awareness’. In current English usage, wisdom 1s a 
discursive function of mind, a product of the discriminative 
rational mind; it has never previously been applied to the 
nondual, nonverbal, unitary awareness of the now that primal 
awareness (ye shes) refers to. It is better used as the equivalent 
of prajna. 


Glossary of Tibetan Dzogchen Terms 


kun bzang 
klong 
sku 


sku 
sku dang ye shes 


sku gsum (frkaya) 


khregs gcod 
dgongs pa 
dngos gzhi 
‘char ba 

chos 

chos nyid 
chos dbyings 
ngan 

ting nge ‘dzin 
brtan 

bstan pa 

thig le 

thig le nyag gcig 
thod rgal 

dag snang 
don 


gdangs 
mdangs 
nang gsal 


gnad 


snang ba 
spyi gsal 
spros bral 
‘pho ba 
sbubs 
dbyings 

ma 'gags pa 


rtsa 


with English Equivalents 


all-good, all good 

matrix, vast matrix 

kaya, sublime form, 

the dimension of pure being 

sublime-form—and-awareness 

trikaya, threefold dimension of pure being 

Breakthrough 

vision 

main practice 

arising, manifestation(s) 

experience, phenomena 

reality 

spaciousness (ultimate sphere) 

negative (evil) 

contemplation 

constant, stable 

teaching 

luminous pixel, luminous sphere 

the single sphere, sole cosmic megapixel 

Leap-over 

pure vision 

meaning, actuality (meaning of absolute 
truth) 

radiance 

brilliance, glow, brightness 

inner manifestation, inner clarity 

crucial point, imperative, crux, fundamental 
point 

appearance, appearances, vision 

outer manifestation, outer clanity 

discursive, perceptual, dualistic elaboration 

sublimation 

cavern, hollow 

spaciousness 

unceasing, noncrystallizing 

arteries, channels 
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rtsal 

zang thal 
zang thal du 
ye shes 

ye shes Inga 
rang grol 
rang ngo 
rang gdangs 
rang mdangs 
rang snang 
rang byung 
rang shar 
rang gzhin 
rang gsal 

rig pa 

rlung 

gzhi 

sa 

sang rpyas (pa) 
gsang sngags 
gsal ba 

srid pa'l bar do 
srog rtsa 


lha 


lhun grub 


creativity, creative power, expression (power) 


boundless, translucent, golden 

unhindered 

primal awareness 

five modes of primal awareness 

self-release, reflexively released 

original face 

natural radiance 

natural brilliance 

self-envisionment (self-appearance) 

naturally arising (spontaneously born) 

spontaneously-arising (self-arisen /arising) 

own nature 

intrinsic clarity 

pure presence 

energy, breath, subtle energy, prana 

ground, buddha-ground (basis) 

level 

buddha’ 

tantra (esoteric path) 

clarity (radiance, clarity) 

bardo of becoming (bardo of being) 

life-vein (life-vein) 

buddha-deities (Divinities, tutelary deities, 
deities) 

spontaneity 
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